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INTRODUCTION 


CHRISTIANITY IN A NEW AGE 


By THE Rev. Jonn Woop Oman, M.A., D.Puit., D.D. 


HE business of an introduction is to shorten for the reader 

the long road which the author himself has had to travel, 

to a point of view from which the whole can be surveyed. 
Even to do this for one’s own work is far from easy, and to do it for 
other people’s may be impossible. Not having read the studies 
which follow, I know neither the road the authors of them have 
travelled nor the goal they have reached. That would not matter 
if there were only one recognized road, and only one possible point 
of view, instead of it being highly probable that the various writers 
would agree neither with me nor with each other. But it is part of 
the purpose of an introduction to draw attention to this complexity 
of the subject, and the vast variety of the ways of approaching it, 
and perhaps also to provide the reader with something more to 
choose from. 

Four hundred years at any date provide time for vast changes, 
but the changes of the last four hundred years seem to us greater 
than at any other like period, and to be due to a more rapid expan- 
sion of knowledge and thought and enterprise than has taken place 
in any other age ; and in particular the Church has apparently 
manifested divisions and differences, out of all comparison with 
those of any other period in her history. But should this be only the 
effect of perspective, and our age only seem more complex than 
former ages because it has been less simplified by oblivion, our 
difficulty would be the same, as it is always our own perspective with 
which we have to deal. 

But the supreme difficulty in getting our age into any kind of 
focus is precisely that it is our own. Not merely have we been born 
into it, and cannot get outside of it to look at it, but we have been 
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born into a particular position in it, and, if we change that, we 
merely alter it for another, which may afford us an equally limited 
outlook. Yet we should be still more incapable of reviewing the 
history of the Church if we belonged to no section of it at all, for we 
should then be wholly without the interests which could give us 
understanding. On the contrary, it cannot be too much our own 
standpoint, if it is reached by our whole experience, and is openly 
presented for correction by the experience of others. 

When we have done our best, it will still be vain to pretend that 
our judgment of our age is the result of purely impersonal, abstract, 
scientific research. It can at best be only our general impression 
from living in it, what has been described as “ our total reaction to 
our environment,” including in environment the past that has made 
it and still lives in it, and the prophecy also of what we think is 
coming out of it. 

I, therefore, proceed at once to state my own view. It is that I 
can make nothing out of God’s doings in the world on the hypothesis 
that His first purpose is a well-ordered household where the 
‘machinery runs smoothly because everyone obeys the recognized 
authorities, accepts the properly appointed beliefs, and is safe- 
guarded against inward and outward excursions and alarms, As 
such a security could have been the easiest possible thing to effect by 
the mere fiat of omnipotence, our present state, on that hypothesis, 
merely leaves us the alternative of denying either God’s power or 
His good will. Nor is there any sphere where the confusion is 
worse or more gratuitous than in the Church, which we might 
regard as God’s very special business. Suppose it were all brought 
about, as some people seem to argue, by an ill-regulated monk 
having a melodramatic bonfire, was God as blind to the vast con- 
sequences of what seemed so insignificant as were the ecclesiastical 
and secular rulers, or was He as incapable of dealing with the 
disturber ? 

If God meant the Church to be one, and only one, visible 
corporation, infallibly taught and directed, in which, if men did not, 
in any understanding and personal sense, believe the truth, they did 
not deny it when it was stated to them, and where, if they were not 
consciously consecrated to the will of God, they submitted generally 
to what the authorities He had appointed told them was His will, 
again we are required to believe that God’s guidance has been 
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growing slacker all the time. For the first four hundred years He, 
on this view, kept the Church in such truth and concord and 
virtuous piety that appeal can now be confidently made to all its 
beliefs and practices in that age. Then, the papacy, reinforced by 
worldly place and power, either got out of hand, or else came 
alone by unique spiritual endowment to be right and all who 
differed from it wrong; until either the papacy or the patriarchate 
became schismatic, and the claim of either to be the one legitimate 
Christian state had to be maintained unhappily against the other. 
This became still more distressing at the Reformation, because 
the general division into North and South was by no means so 
conveniently apart as that into East and West. The many further 
Protestant divisions can no doubt be interpreted in favour of the 
Roman corporation, if there can be only one corporation; but this 
ynly increases the depressing sense that, on this hypothesis, God 
s a good enough general for a division or two, but of no use at 
nandling an army. 

From this theory of despair there seems, to me at least, no 
-scape unless the good which is of supreme value to God is more than 
rue beliefs, perfect graces and finished virtues in well-regulated 
ecurity, but requires also man’s own discernment of what is true, 
is own love of the graces of the life and the spirit, and his own 
lecision and steadfast purpose in following righteousness and 
1oliness, and this by victory in the open against all that bribes with 
yleasure or threatens with pain. A Church, serving a Kingdom of 
30d which, after this way of their own acceptance, consists of the 
hildren of God, might be under the guidance of the Almighty, 
nd we might truly be in it, though it were subjected to difference 
nd division. For this end there might even be more gain in 
xploring blind alleys of error to the end, and returning wiser and 
tronger from the venture, than in the safest leading in the best 
rodden paths. Still more may we believe that even the painful 
iscipline of division may have the purpose of manifesting God’s 
shurch of his free children as a higher good than God’s State for 
Tis submissive subjects. 

This will give us two principles according to which we may 
stimate the religious history of our age, and upon which we may 
Ope to prophesy in some measure its consummation. 

The first principle is the necessity of independence. Nothing is 
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true for us unless we ourselves see it to be true ; and nothing is 
right for us unless we ourselves judge it to be right. This, for 
convenience of reference, I shall call the form of freedom. 

The second principle I shall similarly call the sudstance of 
freedom. It is that we ought to have freedom in nothing less than 
the whole fullness of God’s mind and purpose. Only by putting 
these two together, so as to interpret history by a Divine purpose, 
for which both the full reality of the spiritual world and our relation 
to it by independence of thought and action are necessary, so that 
we are not in God’s purpose without being in it of our own choice 
or in any worthy way without having our choice in accord with 
God’s, does there seem, to me at least, any hope of finding a meaning 
in life’s long, difficult and perilous way, and in particular of tracing 
God’s hand in the excursions, differences and disintegrations of the 
Church in the last four hundred years. 

Of these differences the greatest is between Catholic and Protes- 
tant, as appears in the dating of the period from the Reformation. 
This difference might seem to concern only the form of freedom. 
But, though Catholicism distrusts it more than Protestantism, the 
difference is not clear enough to make a principle of division. 

There is an extreme Catholicism which seems to think that man 
was made for the Church and that his only security is in having no 
freedom of his own; and all ecclesiastical Catholicism at least has 
little place for independence either of thought or of action. 

The Creed is offered in a form which replaces the one, while the 
Confessional replaces the other. Both are simply manifestations of 
the Church as an authoritative state. Men are to receive the whole 
faith, as they receive their country’s laws when they do not deny 
anything laid down; while wrong is judged as offence against the 
courts. But, even apart from Modernism, this position does not 
probably satisfy the devout Roman Catholic either intellectually or 
morally ; and the Anglo-Catholic does not accept it at all. Try as he 
may, he cannot lay down the faith merely as authoritative Church 
doctrine or say to his penitent merely that the Church forgives him. 
He cannot rid himself of the idea that we only truly believe what we 
see to be true, and that we cannot be acquitted till our conscience 
ceases to condemn us. Therefore, he is always seeking to demon- 
strate the credibility of the Catholic faith, and even then to restrict 
it to what he regards as essentials; while the Confessional in his hands 
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is mainly concerned with searching the heart and giving advice on 
practical problems. Thus a well-known convert to the Roman 
Church once said to me on reading Pusey’s “ Life’’: “‘ I had no idea 
he had continued so Protestant to the end.’” When I asked him how 
this appeared, he said: ‘‘ Because he would keep his penitents on 
their knees for hours trying to get at their motives, while any Roman 
Catholic priest who knows his business can put anybody through in 
twenty minutes.”’ This is possible, because the priest, as priest, is 
concerned with the external, legal judgment of the Church. But 
Pusey, however suspicious he might be of the form of freedom as 
independence, lest it should end in mere denial and self-will, could 
not suppress the conviction that the substance lacks reality without 
the form, that we do not fully believe what we do ourselves see, 
and that we cannot be forgiven to any purpose till our own con- 
science ceases to condemn us. Catholicism is, then, merely a desire to 
safeguard what is taken to be the substance of a full faith, working in 
a full spiritual life; and it has this justification, that we cannot have 
freedom as mere naked independence, but our true independence 
consists in finding the whole truth our truth, the perfect beauty of 
holiness our adoration and all God’s will our will. This means that 
we cannot have true freedom by ourselves or apart from the com- 
munion of saints, and that, though we are to be free in history, we 
cannot be free from it, but should possess the whole spiritual heritage 
which it has brought us. This requires us to live in fellowship with 
institutions which have creeds, organizations, worship and service. 
But, even as a practical device, it is short-sighted to believe that this 
end could be achieved by mere submissiveness. It is weakness, not 
strength, even for institutional Christianity to retain only the 
suggestible and imitative. Once we have seen the importance of the 
form of freedom, we cannot receive anything as mere tradition, and 
the notion that we can would disappear if we could clearly discern 
a better way. On the other hand, if there have been extreme 
Protestants to whom the form of freedom was everything, they have 
been rare exceptions; and of the relation of the Reformers to this 
matter we have two entirely opposite estimates. 

On the one hand, they are thought to have introduced a disastrous 
individualism which has produced nothing but a monstrous brood 
of atheism, anarchy, economic rivalry and ecclesiastical atomism. 
They thought to stop at the authority of Scripture, but, authority 
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once questioned, there proved to be no stopping place short of 
individual reason and pure rationalism. They would have no strife 
save on matters not to be accepted by conscience, but individual 
conscience meant sects and religious wars. Luther argued vehe- 
mently for a simple devout peasant society; and we have the present 
capitalistic order with its vast inequalities of fortune. Calvin’s 
followers taught that a man’s private life and calling was his sphere 
for serving God and that in it he was responsible to God alone; and 
we have the present system of individual competition. It is true 
that Bossuet’s proof that Protestantism could mean nothing in the 
State save revolution and anarchy is not working quite as he ex- 
pected on either side. There is always the iniquity of Germany to 
adduce, but, whatever it has done does not seem to have been due 
to over-much freedom, and its way both of winning freedom and of 
using it bears comparison with similar doings in the Catholic and 
Orthodox countries of France and Russia. 

On the other hand, we are told that the Reformation was a mere 
quarrel of ecclesiastics, and that neither Luther nor Calvin nor their 
immediate followers had any right idea of liberty in thought or 
action or social relations. The real forces were the discovery of 
America and the sea passage to the East, which gave economic 
independence to the Northern nations, the new learning, followed 
by historical criticism, the use of science and secular literature, and 
the emancipation of philosophy. Thus the real crisis was not the 
Reformation but the Illumination, with its insistence on the duty, 
and not merely the right, of being responsible for our own beliefs 
and actions. 

This, at least, shows that the Reformation happened in a wide 
context, and that its influence was only one among others, and that 
most of the changes would have taken place in some form, apart 
from the doings of Luther and Calvin. Are we to suppose that, 
without the Reformation, science would not have given a wider 
mastery over nature or the invention of machinery not have created 
the industrial era? Or are we to suppose that, without it, the 
problems about the faith and the Church would never have been 
raised; that, when the criticism of ancient literatures began, the 
Christian sacred books would have been excluded; or that, when 


other institutions were studied historically, the Church would have 
been too sacrosanct ? 
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Again, it is true that the Reformers, and still more their more 
timid followers, had reservations, and took precautions against the 
form of freedom as independent thought and action. Thus Luther, 
while he thought that the Christian could be the freest of all men 
yet the servant of all when he found a gracious God in Jesus Christ, 
testricted this emancipation carefully to the soul, while men were to 
bear outward restraints till God saw good to remove them. Calvin 
saw that we may have inward freedom under any oppressions, but 
only on condition of opposing them. He thought men were called 
to this service for the glory of God, and that only so could they be 
free; but he did not see that the glory of God is the freedom of His 
children. Because of this conviction of the necessity of fighting for 
freedom without as well as within, Calvinism had an unparalleled 
effect in the creation of free societies and free states, but Calvin and 
his followers set out on their high venture only on the security of the 
doctrine of predestination. Thus we have the singular situation 
that the struggle for freedom was conducted on a doctrine of neces- 
sity. The reason was that, while men were desirous of the sub- 
stance, they were still afraid of the form of freedom, and the doctrine 
of election played for them the part of the one infallible Church. 
They were out of the protection of the institution, but if God had 
each one safely by the hand, were they not as infallibly sure of the 
one full faith, the complete and spiritual victory, and, in the end, of 
the one true Church as before ? Thus in England Calvinism in this 
sense prevailed for seventy years after the Reformation, which is 
to say, as long as there was any hope of an undivided Church, one in 
doctrine and organization; and it is illuminating that those who fell 
back on authority ceased to be Calvinists, while those who kept their 
hope in freedom became more predestinarian than before. 

All this shows that Protestantism, as well as Catholicism, was 
timid regarding the form of freedom, but such a valuation of its 
substance as challenged the authority of the Church and divided it, 
and created free states and raised the question of the Church as a 
still freer society than the State, has had an influence not easy to 
over-estimate, in showing that the form is essential to the substance 
of freedom. Moreover, as the means of imposing faith and duty 
have vanished, the necessity of insight and conscientiousness for 
their reality has become more apparent, until men have begun to see 
that there cannot be either true faith or duty in other forms. 
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If we compare the. Rationalist Movement and the Evangelical 
Revival, we again see on which side the interest of religion has been. 
Rationalism was wholly concerned with the form of freedom, and it 
reached the conclusion that independence in our intellectual and 
moral judgments alone gives them value, and that the supreme worth 
of the human soul is in this independent reception of truth and 
deciding of righteousness. This conclusion, when once seen, cannot 
be escaped, but it ended with the empty form. The Evangelical 
Revival set itself to recover the world of insight and feeling and 
inward regeneration, and to experience freedom in it, with small 
regard to the mere form of independence. Naturally it developed 
Catholic forms such as the Oxford Movement and Fundamentalism, 
but the Rationalist problem could not thus be disposed of, and it has 
been slowly undermining what Evangelicalism built. Yet it was not 
all destruction, for the Rationalist form working on the Evangelical 
substance showed the whole scope of our freedom, and gave birth to 
the Romantic Movement, which at least did not stop at independ- 
ence of judgment without going on to consider the world of vast 
variety and fullness in which we must be free, as Rationalism had 
done. 

But then comes the other side of this variety. Has not Evangeli- 
calism been the fruitful mother of sects, till the whole idea of a 
Church tends to disappear as atomism ? The whole movement of the 
age in literature and art and politics appears to many dominated by 
fantastic idiosyncrasies, but the least attractive is this setting up of 
sects on mere crazes, such as keeping the Sabbath on Saturday, as if 
the world had been finished in six days of twenty-four hours each, 
and the calendar been infallible ever since. 

The e are minds for which this untidy kind of world is such a 
horror that they think the Inquisition and the Index would have 
been well justified if they could have prevented it, and that it is all 
sheer Satanic revolt, as inscrutable in God’s world as the origin of 
evil itself. They have constructed for us histories in which every- 
thing the Catholic authorities do is right and everything done by 
others is the wicked revolt of unlicensed persons, so that the In- 
quisition and the Index are only benevolent protection of the faith- 
ful from evil communications, while the Massacre of Glencoe is put 
in the religious pillory instead of the Massacre of St. Bartholomew. 
The end of it all is to be that some day we shall wake up from our 
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bad dream and find ourselves again infants on the bosom of Mother 
Church ready to swallow the true milk of the word as it is offered, 
and be led by the hand where we ought to go. Yet, even in this 
harmony, there is a rift within the lute, one party regarding sub- 
mission to the papacy as the whole meaning of amendment, and the 
other thinking that the papacy also might amend its ways. 

But one split is as fatal as a thousand to the idea of the Church as 
one sacerdotal hierarchical authority. Moreover, as the first came 
from this idea of oneness in domination, so have the thousand. All 
have been made on the basis of authority, claiming to be the final 
perfect form of Church order, and they have chiefly taken a separate 
way, because due room for experiment was denied them by what 
took itself to be the sole true Catholic authority. Not till we begin to 
be aware of the importance of the form of freedom, and to ask how 
we can have independence in seeing truth and loving good, shall we 
be able to live together in the unity of difference. 

Even at the present cost of division, it is cheap to be rid of the 
Inquisition and the Index, and many are willing to go on paying it, 
finding more security in the weakness than in the enlightenment of 
the ecclesiastical powers. Yet the doctrine of the infallibility of the 
papacy affords some ground of hope even for the ecclesiastical 
powers, because, like Calvin’s predestination, it is only a device for 
giving the feeling of security in venturing forward; and some day 
one elect infallible pope may be found as little credible as many elect 
infallible persons, and as little necessary for the more venturesome 
ways of the Most High. 

We may still have many turnings on the path before us. We have 
not yet arrived at the stage of progress when spiritual ideals and a 
fellowship of the free children of God evoke enthusiastic loyalty and 
self-denying service as effectively as visible institutions; or when 
unity in seeking truth and finding God’s will seems as secure guid- 
ance as authoritative creeds and legal casuistry. There may, there- 
fore, long be rejoicing over wanderers returning to submission and 
peace. And for all of us the way of freedom is an uphill perilous 
way, and when we err from it or faint in it, we return to the discipline 
of the law. Butall history is with Paul in teaching that this discipline 
is never more than a schoolmaster to train us for manhood, and the 
great movement of history towards the form as well as the substance 
of freedom is more than the doings of individuals, however much 
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they may have influenced its course. That the world will ever again 
return to the old sacerdotal hierarchy to receive from it in pupilage 
its beliefs and directions is not even a reasonable dream, for there can 
be no question of such a harbour, if we have been launched on the 
wide ocean and cannot put back. 

But if the Catholicism of one Church with one creed, one ritual 
and one rule is in our conditions impossible, and, for true progress, 
not profitable, another Catholicism of a heart large enough to 
embrace differences is all the more necessary. We have travelled a 
long way towards embracing differences of doctrine, and we shall 
have to learn, also, to embrace differences of organization. Why 
should ecclesiastical harmony be less elastic than political ? It is a 
tribal and not a Christian idea to demand that all be like ourselves 
before we can have fellowship with them. This Catholicism would 
regard the form of freedom as well as the substance. It would seek 
the fullness of the truth in Jesus Christ, even all the beauty and 
graciousness and service of His kingdom, but it would never forget 
that the distinctive quality of this Kingdom is that we can only enter 
it as we ourselves choose it freely, and are in it made free, 

This Church Universal may seem a long way off. But a great 
deal has been done in these recent years to increase understanding 
and co-operation. Everywhere there have been notable manifesta- 
tions of a better spirit, but none has been more remarkable than 
what, from lack of space, has had to be omitted—the change in the 
whole outlook and attitude of the Greek Church. Faith is not faith 
if it doubts that truth can be its own manifestation and righteous- 
ness its own appeal. When that is seen, ecclesiastical authority can 
no more be regarded as any kind of worthy substitute. Whether 
it is ecclesiastically profitable or not, the emancipation of the human 
spirit has been the means whereby all God’s greatest truths have 
been seen, and this is as true of religion as of science. And, if we 
could learn to seek fellowship in freedom, if it do not give us 
ecclesiastical union, it may give us a unity of the spirit, which may 
be better. 
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THE REFORMATION 
AND THE CHORCHES 


The modern world came into being 


with the Reformation, which 


revolutionized the social and political as well as the religious life 
of the West. In place of one Church, centred at Rome, there arose 
a number of churches, separate and self-governed, though owning a 
common allegiance to Fesus Christ. This movement towards freedom 
was most marked among the northern nations of Europe and the new 
nations that sprang from them. In some ways the cleavage was a 
great calamity, but it served to bring out the richness and many- 


sidedness of the Christian teaching. 
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CHAPTER I 


LUTHER AND THE REFORMATION 
By THE Rev. Principat H. B, Workman, D.D., D.Lirt. 


Martin Luther, the leader of the Reformation, must always rank among the world’s heroes. No 

story is more wonderful than that of the peasant boy who lived to challenge the pope and the emperor, 

and to turn the whole course of history. His immediate work was the founding of the Lutheran Church, 

itself a splendid achievement. But beyond that the fearless, trath-loving spirit of Luther has givens 
to modern progress an impulse of which no one can yet guess the ultimate effect. 


N Martin Luther Germany salutes her greatest son. She does 

right, for Luther is the embodiment of all that is best in the 

German character. Few braver men have ever lived; to no one 
has it been given to be the leader in a more momentous national 
movement. 

Martin Luther was born on St. Martin’s Eve, November 10, 1483, 
at Eisleben, and spent his childhood in the small mining town of 
Mansfeld. His father, Hans Luder, was a Thuringian peasant who 
made his way by leasing first one, then three, smelting furnaces; his 
mother came of a burgher family in Eisenach. In his early years 
Martin’s life was one of grinding poverty and severe discipline. 
But from the first Luther was surrounded with religious influences. 
From a rough village school at Mansfeld he passed to Eisenach, 
where he remained three years as a free ‘‘ poor scholar,” singing in 
the streets for bread. Thence he entered in 1501 Erfurt University, 
at that time the most famous in Germany, founded in 1382 by the 
burghers themselves. 

At Erfurt civic and academic life were brought into close alliance. 
Nor must we forget that John of Wessel, one of “ the reformers 
before the Reformation,” had lectured in Erfurt for fifteen years 
(1445-60), and had left marks of his anti-clerical views. The Re- 
naissance, with its new emphasis of the value of past culture, was also 
beginning to have its effect. Luther, while studying the scholastic 
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round of logic and philosophy, found time to read a good many 
Latin authors, and also to learn something of Greek. In 1505 
Luther took his Master’s degree and proceeded to read Law. His 
father, now a prosperous man, sent his son a copy of the costly 
Corpus Furis. But at this juncture, to the amazement of all his 
friends, Luther entered the convent at Erfurt of the Austin friars. 
Some have found the reason for this unexpected event in the sudden 
death of two of his friends; others, with more probability, in his 
own inner struggles. Luther felt that he could not save his soul 
if he stayed in the world. 

The Erfurt friary was one of the best in Germany. The discipline 
was severe, and Luther submitted himself gladly to it. He fasted 
and scourged himself after the most approved fashion of the ancient 
eremites. But peace did not come to his soul. Fortunately, at this 
period John Staupitz visited Erfurt. Hitherto Luther, who had not 
been a student of theology, had been forbidden to read the Bible. 
Staupitz revoked the order. Staupitz, moreover, tried to turn away 
Luther’s thoughts from his own sinfulness to the righteousness in 
Christ which might become his through faith. One day, as Luther 
was reading the ** Romans,” the light broke; he passed from despair 
into fellowship. But the conflict he had undergone left its per- 
manent mark upon his life and thought. 

In 1508 Luther was sent to Wittenberg to assist in the university 
newly established by Frederick the Wise, elector of Saxony. Stau- 
pitz acted as dean of the faculty of theology, and the majority of the 
professors were Austin friars. Wittenberg was an ugly, insignificant 
village, and the students had fallen from 416 in the first year to but 
56 in 1505. Luther was set to lecture on certain books of Aristotle, 
but found time to begin the study of Augustine. He also secured 
permission to preach. In 1511 he was sent on business to Rome. 
He rejoiced in the opportunity of pardon that the holy places would 
give him. But as he was climbing on his knees the famous Santa 
Scala, the thought came: The just shall live by faith. He stood 
upright and walked down. At the same time his eyes were opened 
to the mockery of faith and the corruption of Roman life in 
which the Renaissance had issued. 

On his return Luther completed his doctorate in theology at 
Erfurt and succeeded Staupitz at Wittenberg. His lectures centred 
round the Epistles of St. Paul and were intensely practical. He 
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began to preach almost daily in the parish church. Students crowded 
to his lecture-room. As with Wyclif, Augustine was his master. 
But Wyclif, while exaggerating Augustine’s predestinarianism, 
never understood Augustine’s doctrine of grace; with the English- 
man right thinking and right living were almost identical. Luther, 
on the contrary, because of the experiences through which he had 
passed, turned to Augustine’s concepts of sin, depravity and for- 
giveness, The mysticism of Augustine appealed to him, and he 
began also the study of the German mystics, especially the Theologia 
Germanica. His lectures began more and more to drop the scholas- 
tic form. Hitherto Luther was not conscious of any revolt against 
the beliefs and practices of the Church. But at this crisis in his life 
there came into the neighbourhood the Dominican John Tetzel, the 
agent of Albert of Brandenburg, archbishop of Mainz, who had 
farmed from Leo X the indulgences granted for the rebuilding of 
St. Peter’s. Crowds flocked to Tetzel’s sermons and sales. A cen- 
tury earlier John Huss had been roused into indignation by a similar 
cause. Knowing nothing as yet of Huss, Luther flung himself into 
the opposition, and cn November 1, 1517, nailed on the doors of 
the church in Wittenberg his famous Ninety-five Theses. Though 
written in Latin, there was nothing in them of the academic. The 
Theses were speedily translated into German and dispatched to all 
parts of Germany. The effect was extraordinary. Germany was 
already rocking with laughter against the monks through the publi- 
cation of the Epistole Obscurorum Virorum. Now there was added 
more serious matter. 

The Theses contained little which could not be held by an ortho- 
dox churchman. They were far removed from the violence with 
which Wyclif had denounced the whole system with its storehouse 
of merit at the disposal of the Pope. Medieval theologians were by 
no means one in their theory of the exact value to be ascribed to 
indulgences, whether ordinary or special. That indulgences had 
resulted in gross abuses and had been issued for unworthy purposes 
was common ground. That the people also deemed that they gave 
a discharge from guilt as well as from punishment was beyond dis- 
pute. The mere nailing of the Theses was not itself a breach with 
Rome. Nevertheless, the popular instinct which dates the Reforma- 
tion as starting from that event is correct. Leo X, to whom the 
archbishop of Mainz had forwarded a copy of the Theses, might 
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laugh at the whole affair as a monkish quarrel. Therein he showed 
his lack of theological training. For the power of issuing indul- 
gences was so linked up with the theory of papal authority that an 
attack upon the one became of necessity an attack on the other. 

The quarrel rapidly deepened. In July 1518 Leo X, who found 
his income from indulgences had enormously decreased, summoned 
Luther to Rome, but on the request of the Elector—Frederick—the 
summons was cancelled and Luther was ordered to present himself 
before Cardinal Cajetan at Augsburg (October 1518). Cajyetan 
peremptorily ordered him to recant. He refused and appealed to 
the pope, publishing an account of his interview with Cajetan 
under the title 4cta Augustana. This work, and a previous polemic, 
Resolutions, gained at once the ear of Germany. Leo, anxious to 
keep the friendship of Frederick, handed the case over to Charles 
von Miltitz, a Saxon nobleman at the papal curia. Miltitz, himself a 
German, found that he had to deal not with an obscure monk, but 
with a nation. He met Luther and persuaded him to write a sub- 
missive letter to Leo. Luther did so, but the Roman curia refused to 
support Miltitz, and John Eck, of Ingolstadt, made reconciliation 
impossible by challenging Luther to a disputation at Leipzig on the 
primacy of the Roman pontiff. Luther accepted the challenge 
and, accompanied by Melanchthon (Schwarzerd) and Justus Jonas, a 
famous humanist, guarded also by 200 Wittenberg students, set off 
for Leipzig. Eck, entangling Luther in his dialectics, forced him to 
declare himself in favour of certain Hussite opinions, in reality 
derived from Wyclif, already banned at the council of Constance. 
The eyes of Luther were now opened to his real position as a rebel. 
In a flood of sermons and pamphlets he appealed to the people for 
support. T’hree of these treatises stand out pre-eminently: The 
Liberty of a Christian Man, To the Christian Nobility of the German 
Nation, and On the Babylonian Captivity of the Church. They con- 
tain all the essential features of his new teaching. 

Leo replied in his bull Exsurge Domine, chiefly the composition of 
Eck. Forty-one propositions of Luther were condemned as heretical 
or erroneous. Public recantation must be made within sixty days. 
The bull was published in Germany by Eck, but its effect was to 
rally people and princes round Luther. As Luther’s works had been 
condemned to the flames, Luther retaliated (December 10, 1520) 
by a public bonfire of the Decretals, as well-as of the bull. The 
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bravery of this act appealed to the German nation. But those 
whose sympathies lay with the humanism of Erasmus began to 
draw back. 

The election of Charles V as emperor (June 28, 1519) introduced 
a new factor into the struggle. On January 22, 1521, the young 
monarch, lord of half the world, held his first German Diet at 
Worms. The papal envoy, Aleander, was a clear-sighted, unscrupu- 
lous diplomat, in courage the equal of Luther. He realized that he 
was up against a nation, and that apart from Charles he had few 
friends. Even the Spanish merchants, on their way back from the 
Frankfort fair, took Luther’s side. The Diet became a struggle be- 
tween the emperor and the new faith. Though reserving the right 
to correct abuse by a General Council, Charles was ready “ to stake 
upon this cause all my dominions, my friends, my body and my 
blood, my life and my soul.” But this determination did not pre- 
vent him from using Luther as a pawn in making a bargain with the 
pope to assist him in his coming struggle with Francis I of France. 
This completed, Charles was intent on the Diet putting its ban on 
the heretic without further hearing. To this the Diet would not 
agree, so Charles was forced to summon Luther to appear at Worms 
on April 16, 1521. 

Luther’s journey to Worms was so much like a royal progress that 
Charles sent messages to Ulrich von Hutten promising him a pension 
if he would dissuade the accused from coming. Other efforts were 
made to frighten him. But Luther was undaunted, and replied in 
his famous letter to Spalatin: “ Tell Duke George that I will come 
to Worms if there were as many devils there as there are tiles on its 
roofs.” Two thousand people came out to meet him as he rode into 
Worms with three companions in a wagon filled with straw. The 
next afternoon Pappenheim, the marshal of ceremonies, came to 
conduct him through the crowded streets to the Diet. In the court- 
yard he was greeted by Frundsberg, the most illustrious soldier of 
Germany: “ Little monk, thou art on thy way to make a stand such 
as neither I nor my knights have ever made in our stiffest fights. If 
thou art sure of the justice of thy cause, then forward in the name of 
God.” 

With difficulty the marshal forced his way up the hall, until he 
brought Luther before Charles. ‘The fool,” reported Aleander, 
** entered smiling, he looked slowly round and his face sobered.”’ 
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Near Luther was a table covered with his writings. Eck asked him 
if he acknowledged the books as his, and if he intended to retract his 
errors. Luther requested time to deliberate, “‘ that I may answer the 
question without injury to the Word of God or peril to my own 
soul.” After some debate a day’s delay was granted. The next 
evening Luther, whose cheerfulness had amazed all, was brought at 
six o’clock before the Diet. The papal nuncios were not there. They 
had refused to be present when a heretic was permitted to speak. 
Eck once more asked him whether he would recant. Then Luther, 
standing with the conventional friar’s stoop, delivered, first in Latin 
then in German, a speech which justly stands out as one of history’s 
landmarks. Alone in the audience he was at his ease. 

‘“When it came to my turn,” he wrote, “I just went on.” 
Charles, who could understand neither Latin nor German, pressed 
Luther to give “‘a plain answer.” Then came the immortal reply: 
“Tf his Majesty desires a plain answer I will give it to him. It is 
impossible for me to recant unless I am proved in the wrong by 
Scripture or by manifest reasoning. I do not believe in either the 
decisions of Councils or popes alone, for they have not only erred 
but have contradicted each other. My conscience is caught by the 
Word of God, and it is neither safe nor honest to act against one’s 
conscience. So help me God, I can do no other. Amen.”’ As 
Luther was dismissed the Spaniards rushed to the door, shouting: 
“To the fire with him!’ But the German nobles ringed him 
round. Even Duke George was stirred into admiration of his 
courage. 

The next day Charles desired to take extreme steps. But the Diet 
was unwilling, and appointed a commission to effect a compromise. 
As its efforts proved unavailing, Luther was ordered to return to 
Wittenberg, his safe conduct to expire within twenty-one days. On 
his way back he was kidnapped by his friends and secretly conveyed 
to the Wartburg. There, clad as a knight, ‘“‘ Junker George,” he 
was in safety, though put by Charles under the ban of the Empire. 
‘““T am persuaded,” wrote Charles’s secretary to a correspondent, 
‘that Worms is not the end but the beginning.” He was correct. 
The edict for the burning of Luther’s works was defied. Their sale 
was enormous; while his followers poured out a similar flood, many 
of them coarse attacks designed to appeal to the peasants. The 
universities seethed with discussion. At Wittenberg, under the 





MARTERSTE(sG. 


fF, 


By 


n 
J 
| 
~ 
oO 
of 
a] 
Qo. 
o 
a, 
a) 
abe 
fae 
S, 
é 
Zz. 
ad 
~ 
ea] 
~ 
Li) 
ol 
ae 
~ 
mel 
z 
o~ 
= 





LUTHER AND THE REFORMATION 9 


influence of Carlstadt, priests married and monks left their cloisters, 
while Melanchthon and others partook of the Eucharist in both 
kinds. 

A town ordinance was passed establishing the reformed practices 
as the law. In the free cities the burghers sided with the people in 
their resistance to the decisions of Worms. Here and there, as in 
Zwickau, the centre of the weaving trade of Saxony, there were the 
excesses of fanaticism. It was necessary that Luther should return. 
This he did on March 7, 1522, and for eight successive days 
preached to the people of Wittenberg until he was once more master 
of the situation. He brought back with him his gift to the nation of 
the German New Testament. This translation was by no means the 
first; fourteen earlier editions of vernacular scriptures translated 
from the Vulgate had already been printed. But Luther’s transla- 
tion, based on the Greek of Erasmus, by its mastery of the German 
language established itself in the heart of the nation. The comple- 
tion in 1534 of the German Bible, through the labours of a band of 
scholars, gave to the Reformation its foundation. 

The rest of Luther’s life is of lesser interest for the general reader. 
There are no great scenes that stand out as the landmarks of history. 
But for the Reformation in Germany they were all-important in 
the consolidation of the Lutheran Church. In them also arose a 
league of German princes with Austria and Bavaria at their head, 
intent on the maintenance of the medieval Church. The hope of a 
national church more or less in union with Rome, reformed in life 
and creed, gave place to the opposing camps of Protestant and 
Catholic destined in the Thirty Years’ War to tear Germany into 
two. At the head of the Protestants were Frederick the Wise and 
John the Steadfast of Saxony, the far-sighted but untrustworthy 
Philip of Hesse and the self-seeking Albert of Brandenburg, who 
secularized the domains of the Teutonic Order of which he was the 
head, and so became the first duke of Prussia. On the side of 
Luther we also find the Free Cities. 

Luther’s difficulties, in any event immense, became overwhelming 
—as in the story of Wyclif before him—when the Anabaptists mis- 
took liberty for licence, and the peasants translated his fiery words 
into frenzied deeds, Luther’s part in this terrible struggle was 
neither heroic nor worthy. Unlike Wyclif, who was never braver 
than in a similar hour, Luther flung himself into the cause of their 
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masters, and, in his terrible pamphlet Against the murdering, thieving 
hordes of Peasants, hounded on the princes to their revenge. To this 
struggle and the reaction it produced in his own mind we may trace 
Luther’s distrust of the common man. To the characteristic obedi- 
ence of the German race we owe his assent to the doctrine, the nega- 
tion of all democracy, that the religion of the prince is the religion 
of the people. In the then distracted condition of Germany, with its 
2,000 separate principalities, the doctrine probably was a political 
necessity. None the less, through this the State acquired a control 
which in time was extended into the claim for an authority superior 
to that of the Sermon on the Mount. Many also resented Luther’s 
marriage in 1525 with the nun, Catherine Bora. To add to his difh- 
culties, Philip of Hesse, misled by a forgery, committed the un- 
patriotic act of calling to his aid the help of France. Luther also had 
fallen foul of Zwingli over the doctrine of the Eucharist. Thereby 
he cut himself off from the cities of southern Germany, which were 
attracted to Zwingli’s more democratic conceptions. In consequence 
of these things, at the Diet of Speyer the Lutherans were weak and 
discredited. The Roman party was strong and intolerant, and in 
spite of the celebrated Protest (April 19, 1529) refused all con- 
cessions. So the Protéstants—for to this we owe the name, whose 
change in stress now conceals the negative character whereby at 
first the movement was alone able to hold together—appealed to a 
General Council of Christendom, and Germany became definitely 
divided into two camps. 

Nevertheless the Lutheran Church—its very title shows the loss 
of Luther’s national hopes—was slowly consolidated. A succession 
of popes, with eyes blinded by political aims, never discerned the 
real danger of the Reformation until too late to avert it. In the 
spring of 1530 Charles once more visited Germany, after triumphs 
in many lands. On June 15 he reached Augsburg, where the Diet 
had long awaited him. On June 25 the Lutheran princes put in 
‘their statement of grievances and opinions relating to the faith,” 
ever after known as the Augsburg Confession. For this document 
Melanchthon was chiefly responsible, since Luther was absent as he 
was still technically an outlaw. In giving the minimum for which 
Protestants contended it somewhat minimizes the differences be- 
tween Lutherans and Romanists, and exaggerates the divergence 
between Luther and Zwingli, thus again dividing in the hour of 
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need the forces of Protestantism. Charles, whose plans for dynastic 
advancement were ever uppermost, was anxious to compromise, but 
found himself powerless to persuade Eck or the nuncio Campeggio. 
But when it came to crushing the Lutherans, who decided to leave 
the Diet, Charles found himself equally thwarted. The Catholic 
princes of South Germany were not anxious to make the emperor 
all-powerful ; the protestant princes met at Schmalkalden, in 
Saxony, and there entered into a league of defence (December 
22-31) which united against Charles almost all North Germany as 
well as many important Free Cities in the south. The Turks also 
were menacing Vienna; while France, for reasons of policy, was 
ready to come to the assistance of Charles’s foes. 

In 1539 Duke George of Saxony, Luther’s old foe, passed away, 
and his successor embraced the Reformed Faith. The Margrave 
George of Brandenburg also came over to the Protestants; the arch- 
bishops of Mainz, Cologne, and Treves were hesitating whether or 
not to secularize their fiefs. Charles feared that if this were done 
there would be a majority in the electoral college for the choice of a 
Protestant as his successor. To prevent this he was prepared to 
grant a prolonged truce to the Lutherans, and even to work for a 
national Church. At this moment of triumph for the Protestant 
faith the blow fell. The bigamy of Philip of Hesse, and its con- 
donation by Luther, Melanchthon, and Bucer, split the Schmal- 
kalden League, and weakened the moral influence of the new faith. 
In this hour of disaster Luther passed away at Eisleben (February 
18,1546). By the force of his personality, as well as by his common 
sense, the miner’s son had held together the Protestant forces in 
Germany, though his intolerance had thwarted the larger union for 
which Zwingli had striven. But in spite of blemishes no man of 
more heroic mould or larger soul has ever lived. The Reformation 
itself is his monument, more abiding than brass. Because he saw the 
eternal verities so clearly himself he could impress them on others. 
With his death war began, while the evangelical spirit under the 
leadership of Melanchthon exhausted itself in polemic, at the 
moment when the counter-Reformation demanded the united 
front. 

Before his death Luther had seen the success of his teaching in 
Scandinavia, which from long association looked to Germany and 
not Geneva or Zurich for guidance. At this time the three realms 
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were nominally one under the rule of Christian II (1513-23), the 
nephew of the Elector of Saxony. For political reasons Christian 
decided to break the power of the great churchmen. In 1519 he 
wrote to the Elector to send him preachers trained at Wittenberg. 
On his flight in 1523 he was succeeded in Denmark—for Sweden 
had revolted under the lead of Gustaf Vasa—by Frederick of 
Schleswig-Holstein, who promised to defend the Church against 
Lutheran designs, but as soon as he was firm in the saddle threw over 
his pledges. Under the preaching of Hans Tausen, the Danish 
Luther, the Reformation made great strides, especially in Copen- 
hagen. 

Frederick’s successor, Christian II (1536), had been present at 
Worms, and there had learned to respect Luther. At his suggestion 
the possessions of the Church were forfeited to the Crown. But 
otherwise in Denmark the Reformation was carried out on con- 
servative Lutheran lines, with the episcopate retained. In Sweden 
two-thirds of the land was owned by the Church and was exempt 
from taxation. Gustaf Vasa, in his financial embarrassment, turned 
his eyes to this source of wealth and encouraged two Swedes trained 
at Wittenberg, Olaus and Laurentius Petri, in their preaching of 
the Reformation and the translation of the Swedish Scriptures. In 
1527 Vasa secured the surrender of the whole ecclesiastical property 
of Sweden, and the legal establishment of the Reformation by the 
Ordinances of Vesteras. The old ceremonies and usages, as well as 
the episcopate, were largely retained, but were given a new 
evangelical meaning. 

On nothing did Luther so stamp his impress as on the organiza- 
tion and creed of the Church that bears his name. Unlike Calvin, 
he did not think out a scheme of government; as with a greater 
organizer, Wesley, things grew to meet the changing needs, But 
between Wesley and Luther there was a fundamental difference. 
Wesley was untouched by the Erastianism which led Luther to give 
to the civic authorities power over life and thought. Moreover, dis- 
trust of any representative principle of government is stamped upon 
the whole organization. When Philip of Hesse attempted a demo- 
cratic constitution he was persuaded by Luther himself to abandon 
it. In the towns it was not difficult for the authorities to take over 
in place of the bishops the charge of Church affairs. But it was 
not so easy in the country districts, split up as they were among a 
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thousand lords. The solution was found in a system of “ circles,” 
consistories, and synods, both general and particular, with super- 
intendents of “ circles’ in place of bishops, and with consistorial 
courts, nominally the council of the secular authority, composed of 
lawyers and theologians. The details of these courts and ordinance 
differed with different principalities. 

The doctrines of the Lutheran Church reflect Luther’s personal 
experiences. He cordially accepted the Catholic symbols, But he 
made his doctrine of the Person of Christ a part of the personal 
experience which he called justification by faith. The exact mean- 
ing of this doctrine is not easy to state in theological terms, though 
perfectly clear when thrown against the background of the practice 
of the medieval church. With Luther faith is that “‘ which throws 
itself upon God, whether in life or in death.” Thus viewed, the 
doctrine becomes the description of a religious experience of the 
soul. From this living faith there is a necessary transition to 
the priesthood of every believer. 

Wyclif and Luther were widely separated in their view of the 
Church. For Luther this was the Communion of Saints, for Wyclif 
it was the guild of the predestined. But Luther was one with Wyclif 
in his belief in consubstantiation, in his appeal to the authority of 
Scripture, and in his refusal to allow to the tradition of the Fathers 
and the decrees of councils a parallel development. But Wyclif 
would have had no sympathy with Luther’s beginnings of a higher 
criticism, in his attack upon S¢. ‘ames as “an epistle of straw’ or 
upon ‘Yonah as “ more absurd than any fable.”’ This liberty of judg- 
ment, in Luther’s theory the right of every Christian though in his 
practice confined to theologians, is of value in helping us to deter- 
mine to what extent he looked upon the Book as infallible. It is only 
infallible in its substance as the revelation of God and His Will, for 
Luther carefully distinguished between Scripture and what he calls 
the Word of God. 


CHAPTER II 


LUTHERANISM 
By THE Rev. R. H. Murray, M.A., D.Litt. 


While Luther broke with Roman government and tradition he preserved what he deemed essential 
n the old beliefs. All through its history Lutheranism has sought to relate the problems of the present 
to the inheritance of the past. 


OHN CALVIN is no more Calvinism than Thomas Cranmer 

is Anglicanism. Martin Luther is of the essence of Lutheran- 

ism to this moment. Take the testimony of so impartial a 
scholar of our day as the late Baron Friedrich von Hiigel, who testi- 
fies that the reformer’s prejudices possessed the outlook of his tutor, 
Alfred von Reumont: “‘ They still strongly influence the powerful 
and warmly Christian canonist Professor Rudolf Sohm; they greatly 
limit the insight of a philosopher, otherwise so free from all dog- 
matic scruples as Professor Eucken ; they tax all the strength and 
vigilance of so virile and amazingly rich a mind and soul as Professor 
Troeltsch.” (The German Soul, p. 171.) 

Fortunate in many matters, Luther was not least fortunate in the 
age in which he lived. It would have availed him little had he lived 
in France, yet he at one time thought of going there. Even Calvin 
was obliged to leave it. In a centralized country his mission would 
have encountered hopeless defeat. The decentralization of Ger- 
many afforded him the needed opportunity. The discoveries of 
Columbus and Copernicus acted as the powder-spark in the maga- 
zine, strewing rocks on the road from Wittenberg to Rome, and 
opening the roads to the North Sea, where westward the course of 
empire was to wend its way. Columbus transformed the earth, 
Copernicus transformed the heavens, and Luther transformed the 
rights of conscience. The new monarchy with the absolute prince 
appears in France, Spain and England. The King is to be over all 
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the estates in his realm, the clergy as well as the people, the Church 
as much as the State. The King, in Michelet’s striking phrase, is the 
new Messiah. Gallicanism is not a French doctrine, it isa European 
one. Between Rome and the people stands a new power, the 
government of the sovereign. The papacy is henceforth in touch 
with the princes, not with the masses of mankind. 

When one form of authority is attacked, logically other forms are 
also open to attack. On historical grounds Luther saw that the 
‘‘ Donation ” of Lorenzo Valla undermined the foundations of papal 
rule. Once he saw the falsity of the Forged Decretals he saw the 
falsity of much else, and he could not prevent other men seeing the 
falsity or the fallacy in his own system. History proved a potent 
weapon in the warfare with Rome, and it was one day to prove just as 
potent in the warfare with Wittenberg. Once the Pope proclaimed 
himself the head of the Church by right Divine, the Emperor must 
proclaim himself the head of the Holy Roman Empire by right 
Divine. Neither foresaw that when two Divine rights collided, not 
one, but both, must give way to force. Luther disputed the Divine 
right of the Pope and supported that of the King. “It is from the 
Pope,” he held, “‘ I tear the sword, not from the Emperor.” He was 
wrong. His followers disputed the Divine right of the King, and 
supported that of the people. For vox populi was one day to be 
regarded as vox Dei. 

It 1s easy to show that the change Luther began wore as many 
colours as the chameleon. It was princely in Germany, it was con- 
servative in England, and it was democratic in Switzerland. This 
means in reality no more than the fact that the circumstances of each 
country modified its outward form. It wore an authoritative form 
in Germany, because Luther was as much obliged to fall back on 
the princely classes as the primitive Church was forced to adapt itself 
to the necessities of the Empire. Whatever charge lies heavy on the 
memory of the reformer, lies at least as heavy on the bishops who 
consented to give Constantine so much power. } 

In his appeal to the nobility of Germany, the reformer shows him- 
self conscious of the nascent force of nationality. One reason for his 
alienation from the humanists was what he regarded as their de- 
Germanization. They were so proud of their Latin and Greek that 
they were ashamed of anything typically German. Their change in 
name was symbolic of much else. A Burkhardt became a Spalatinus, 
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a Beat Bild a Beatus Rhenanus. From the beginning Martin Luther 
is a German, and when troubles crowd around him it is to his 
German fellow-countrymen he appeals for succour. Why should 
the Court of Rome try him? Why should not his own Court of 
Saxony try him? Why should he not be proud of his fatherland ? 
The Emperor towers over all the heroes of antiquity. What 
astronomer or what geographer is equal either to Regiomontanus or 
to Conrad Peutinger ? What philologist is worthy of comparison 
with Reuchlin ? Luther does not stand alone religiously or politic- 
ally. He has princes and people, lords and citizens behind him. 
Only John Calvin or Ignatius Loyola can dispute with him the palm 
of self-assertion, but it is noticeable that in his self-assertion lurked a 
deep knowledge of men, especially of German men. 

Nationality was one link in the chain of the Reformation. The 
second was forged when Luther rediscovered the priesthood of the 
laity. Immediately the believers became popes with the infallible 
Word of God in their hands. How could the reformer debar them 
from a voice in the State when he allowed a child of nine a voice in 
the Church? For if they were fitted to be entrusted with eternal 
affairs, were they not fitted to be entrusted with temporal affairs ? 
As the doctrine of justification by faith bestowed free pardon on 
believers, their God was their Father. Since He was not a despot, 
their king could not be one. How could the great revolutionary 
allow the sovereignty of conscience and refuse his followers all share 
in the sovereignty of their country ? This plea came with special 
force to one who had founded his claims as much on national as on 
religious grounds. The day which saw the slave and the master 
signify their membership of the Body of Christ by kneeling side by 
side to partake of the rite of Holy Communion, witnessed the 
beginning of the movement which mitigated the condition of the 
serf, and in the end emancipated him. The day which saw the 
peasant and his lord aware of their common priesthood, witnessed 
the beginning of the movement which one day was to give the 
former a share in the government of their common country. 

As the congregation was sovereign in form, it might become 
sovereign in substance. As the faithful received religious liberty, 
they went on to claim political. There is only one liberty, and it 
is liberty of conscience. ‘ Quand on commence 4 douter en re- 
ligion,’ Chateaubriand acutely points out, ‘‘on doute en politique. 
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L’homme qui cherche les fondements de son culte ne tarde pas a 
senquerir des principes de son gouvernement. Quand I’esprit de- 
mande a étre libre, le corps aussi veut l’étre. Cela est une consé- 
quence toute naturelle,” Free religious and free political life are 
inseparable. There is not a real break in the line of political thought 
from the “ Franco-Gallia ”’ of Hotman to the Declaration of Inde- 
pendence of 1776. As the one proclaimed the liberty of the 
French of the sixteenth century, so the other proclaimed the 
political liberty of the American of the eighteenth. The line of 
succession runs from Martin Luther to John Calvin, from John 
Calvin to Philippe de Duplessis-Mornay, from Philippe de 
Duplessis-Mornay to John Knox, from John Knox to John Milton, 
from John Milton to John Locke, and from John Locke to Alex- 
ander Hamilton. 

Two grave events modified the course of affairs in Germany. One 
was the Peasants’ Revolt of 1525, and the other was the Thirty 
Years’ War (1618-48). The former so horrified Luther that he 
manifested the deepest distrust of “‘ Master Omnes,”’ a distrust that 
coloured the whole after-history of the Lutheran communion. The 
latter so broke the power of the people that they were never able 
to face the prince throughout the seventeenth century. There is 
neither a Fronde nor a Great Civil War in Germany. 

The cities of the Hansa had developed a civic pride, a power of 
rule, that Luther might have turned to advantage had not the 
events of 1525 thrown him so decisively to the side of the prince. 
When episcopal authority was abolished the Elector of Saxony 
assumed jurisdiction as a sort of bishop. As Melanchthon put it, he 
was the principal member of the Church. This jurisdiction dealt 
with matrimonial cases, which, according to Luther, belonged en- 
tirely to secular law, and points of Church discipline affecting public 
order. This was all in accordance with Luther’s statement that the 
Church possessed no power to govern, that the only object for which 
she existed was to make men pious by means of the Word, that the 
secular authority was the only one able to make laws and formally to 
claim obedience ‘‘ whether it does right or wrong.” It follows that 
the State in assuming such jurisdiction was doing nobody any in- 
Justice; it was merely exercising its right. 

The inevitable outcome was that new presbyter, or rather new 
prince, was but old prince writ large. Calvinism insisted on 
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discipline exercised by the Church, and she grew into a world force. 
Lutheranism insisted on rule exercised by the State, and she con- 
tracted into a merely national body. Here especially we note that 
‘Martin Luther, his mark,” is written visibly over his communion 
to this day. Did he not translate the word “ barbarian ”’ by “ un- 
deutsch ” ? Such was his attitude, and such was the attitude of his 
Church. In fact, Lutheranism will partly explain the view that 
German culture has now assimilated all that deserved to live in the 
several civilizations of Greece and Rome, Italy and France, England 
and the United States, Therefore the imposition of such culture by 
force even of arms was quite legitimate. 

Whatever evil the World War has inflicted on the human race, it 
is well to bear in mind that Lutheranism is slowly emancipating her- 
self from such a belief. To-day she is disestablished, and all State 
contributions for ecclesiastical purposes have ceased. Labour has 
ceased to be hostile to her. She maintains her hold over the country- 
side and some of the bourgeoisie. 


CHAPTER III 


CALVIN AND THE REFORMED CHURCHES 
By THE Rev. Pror, ARcHIBALD Main, D.D., D.Litt. 


Lf Luther laid down the religious principles of the Reformation, it was Calvin, above all, who applied 

them to government and social order. In the free city of Geneva he was able to put his theories into 

practice, and they were adopted by Switzerland, Holland, Scotland, and to some extent by France 

and England. The modern democratic movement in Church and State was largely inspired by Calvin, 
and for this reason he must be regarded as one of the great creative forces in history. 


HE home of the Reformed Churches was Switzerland, the 

country of lake and forest and mountain. Her people were 

few; but they had enriched the annals of valour, for the Swiss 
had to fight hardily before they won a liberty that inspired Christen- 
dom. From the closing years of the thirteenth century, when the 
federation of cantons began, till 1477, their brave soldiers had 
won famous victories against Habsburg, French, and Burgundian 
dominion. The exploits of William Tell, beloved of Schiller, and the 
courage of Arnold von Winkelried, who gathered in his bosom the 
pikes of Austrian soldiery—these may be denied to the accurate 
historian, but the legends truly witness the patriotism of an indomit- 
able people. No foreign yoke was with impunity laid upon the 
shoulders of a people which at Morgarten and Sempach had gained 
its Marathon and its ‘Thermopyle. 

The burden of the Papacy had fallen less heavily on the Swiss folk 
than on the Saxons and the Scots. For one thing, the popes seldom 
oppressed a people whose army was often a very present help in time 
of trouble. They were glad to pay for, and conciliate, fighting men 
who had abundantly proved their valour; and Rome forgot that in 
the upshot the military servants would not be overawed by their 
august masters. Ecclesiastical authority within the Swiss cantons 
was so strangely divided that it was inevitably weakened. Roman 
dominance was affected by the spiritual lordship exercised from 
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Mainz, from Besancon, and from Constance. Further, the citizens of 
the confederacy had paid a great price for their democratic privi- 
leges, and even before the sixteenth century they had effectually 
curbed the power of the clergy. 


The hardy, independent Swiss were not found wanting in the 
Reformation crisis. If Saxony had its monk, Ziirich had its scholar; 
and in age less than two months separated Martin Luther, the son of 
the Mansfeld miner, and Ulrich Zwingli, the son of the Wildhaus 
magistrate. To this day travellers visit the hamlet in the Toggenburg 
valley to see the house where, on New Year’s Day of 1484, was born 
the leader of the Reformation in German Switzerland. His uncle 
was the parish priest of the village, and he began the education of 
the boy, an education that shaped the reformer’s policy in after 

ears. 

/ Zwingli’s first school was at Basel, and it was at its university that 
his studies were completed. But between 1494 and 1506 he had 
as his teachers the humanist, Heinrich Wolflin, of Bern, and Conrad 
Celtes, of the University of Vienna, where he also made the acquaint- 
ance of Vadianus, greatest of Swiss savants,of Faber, the ““hammer of 
the Lutherans,” and of Eck, Luther’s redoubtable opponent. Zwingli 
may have spent some time at the University of Paris; but it was at 
the University of Basel that he graduated. It was there he came 
under the commanding influence of Wyttenbach, the humanist who 
turned reformer, whom afterwards he called his ‘‘ patron and be- 
loved teacher ’’; and it was there, also, that he studied the Neo- 
Platonism of Pico della Mirandola. 

Zwingli was a well-equipped scholar when at the age of twenty- 
two years he became parish priest of Glarus. More than once he 
went as chaplain with soldiers recruited from his parish for papal 
service, and he accepted a papal pension. But he saw the evils of such 
a system, and in his “‘ Fable of the Ox ” and then in his “ Labyrinth ” 
he protested so vigorously that he raised the ire of the French party, 
which rejoiced when Zwingli left Glarus for Einsiedeln. In that 
city, famous for its pilgrimages, he spent two years, during which 
his critical attitude towards the Church grew in intensity. He 
declared to a cardinal that the Papacy had a false foundation; and he 
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inveighed against an indulgence-seller named Samson. But Zwingli 
in 1518 was no more than a humanist and a critic—religion had not 
yet fired his soul. 

At the end of that year he was elected people’s priest in the Great 
Minster of Ziirich, the city that claimed the rest of his life. The 
plague which broke out in August 1519; the earlier writings of 
Martin Luther; and, most of all, an eager study of Erasmus’ Greek 
New Testament—these were responsible for turning Zwingli the 
humanist into Zwingli the reformer. His natural gift of oratory 
was inspired by a new appreciation of Holy Scripture, and he won 
the leaders of Ziirich for ecclesiastical reform. 

A decisive year was 1522, for the gauntlet was thrown down 
before the Papacy. In the matter of fasting, of clerical celibacy, 
and of intercessions of the saints, the issues were made plain. Zwingli 
published his ‘‘ Architeles ”’ as a Reformation treatise, and the 
populace found a suitable rallying-cry in the Sixty-seven Articles. 
After the manner of the age, two disputations were held in 1523, and 
the reforming party emerged victoriously from the ordeals. The 
Bible was enthroned as the standard of life and doctrine, and every- 
thing suggestive of idolatry and superstition was banned. In the 
years 1524 and 1525 the Reformation was complete—religious 
houses were dissolved and their revenues devoted to education and 
to the relief of the poor; and on April 12, 1525, the last Mass was 
celebrated in the Great Minster. 

The Reformed Church had its greatest foe not in papal power but 
in the Swiss people. Zwingli attempted to secure his work by the 
reformation of neighbouring cities, and in 1529 at least six out of the 
thirteen cantons declared in favour of his revolution. But religion 
and politics were so strangely mixed in the confederation, that two 
rival leagues faced each other. At Kappel a treaty was negotiated 
which favoured the Zwinglians, but soon war broke out and Zurich 
had to bear the brunt of the fighting against the Forest Cantons. 
In 1531 Ulrich Zwingli, with helmet and halberd, accompanied his 
fellow-citizens as their chaplain; but Kappel was his last fight, for he 
was numbered with the slain. A great boulder marks the spot where 
he fell—a scholar and republican, a broad-minded patriot who 
shared the dangers as he sought the welfare of his countrymen. — 

In 1531 the first chapter in the story of the Swiss Reformation 
ended. Much had been accomplished, but it was manifest that the 


22 AN OUTLINE OF CHRISTIANITY 


religious movement on the continent of Europe was not to be a 
unity. Religion for Martin Luther meant a perturbing spiritual 
experience, but it was moulded by a respect for Church and empire 
that was never shared by Ulrich Zwingli, the champion of a republic 
that was a theocracy. And Ziirich’s reformation did not inspire a 
world-movement—Bullinger, Zwingli’s successor, soon showed its 
limitations. ‘There was need of a reformer who was an organizer, a 
theologian, and a statesman; and it was left to Geneva to do what 
Ziirich failed to accomplish. John Calvin was the man whom the 
occasion called for. His French birth and his Swiss domicile gave 
him the opportunity for consolidating a Protestantism with which he 
evangelized diverse peoples. 


IT 


The history of the Reformation in French Switzerland leads us 
back to the beginnings of the Protestant Church in France. In the 
early years of the sixteenth century Lefévre, of Etaples, was teaching 
in the University of Paris. He was a humanist who knew his classics, 
and in the preface to his Latin translation of the Greek New Testa- 
ment (1512) he clearly stated his belief in two cardinal doctrines of 
the Reformation—justification by faith, and the authority of Holy 
Scripture. To France, then, belongs the honour of anticipating 
Martin Luther. But Paris looked askance at Lefévre, and he retired 
to Meaux in the diocese of the enlightened Bishop Briconnet, who 
gathered around him a little band of scholarly preachers. Margaret 
of Angouléme, sister of Francis I, “a solitary violet in the royal 
garden,’ visited with approval the reformers of Meaux, and for long 
protected them. But the Sorbonne and the trend of politics were 
inimical to reform, and gradually the Meaux reformers scattered. 

One of them, by name William Farel, left before the crisis, for 
he was more outspoken than his fellows; and he was welcomed at 
Basel by Gicolampadius (though not by Erasmus, whom he called a 
Balaam), at Ziirich by Zwingli, and at Strasbourg by Bucer. Farel 
had to his credit the reformation at Bern and had established a 
kindly relationship between French reformers and the Waldenses 
before he reached Geneva in 1532. After four stormy years—for 
Farel was a vehement reformer and loved a battl—Geneva was 
won for the Protestant cause. The year 1536 marked not only the 
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political independence of the city, but the abolition of the Mass, the 
removal of relics and images, and the pledge of a civic life in con- 
sonance with gospel precepts. But the reformation was precarious, 
for it had been too dependent on the city’s antagonism to its rulers, 
the Duke of Savoy and the bishop. The Genevese loved freedom 
more than discipline, and soon there were difficulties that called for 
a Calvin rather than a Farel. 

John Calvin was the real founder and consolidator of the Re- 
formed Church of France and of French Switzerland. His life could 
not compare with Luther’s or Zwingli’s for dramatic episode, but he 
had an equable temperament, a genius for administration, a precise 
and even elegant literary style, a passion for education, and the 
instincts of a statesman. It was a happy occurrence, therefore, that 
when Calvin was most needed he was spending the night in Geneva 
on his way to Strasbourg. As John Rough in St. Andrews forced a 
reluctant Knox to the front, so William Farel compelled Calvin to 
the fray. 

His training had equipped him excellently for his task. Born on 
July 10, 1509, at Noyon in Picardy—the Noyon of which R. L. 
Stevenson would fain have been bishop—Calvin was the son of a 
lawyer who was attached to the ecclesiastical court and knew the 
value of education. The boy was given a benefice in the cathedral 
when barely twelve years of age, but it was merely the medieval 
equivalent of the modern bursary. Two years later he began his 
studies in Paris, first under Cordier, who gave him a taste for the 
classics, then at the Collége de Montaigu, which he left about the 
time Ignatius Loyola was entering it. In 1528 Calvin in obedience 
to his father’s wishes turned to law, and studied at Orléans and then 
at Bourges, where he was instructed by a notable lawyer, Andrea 
Alciati. It was at Bourges that he became proficient in Greek, and 
it was there he befriended Théodore de Béze, then a lad of twelve 

ears. 

: Calvin’s father died in 1531, and the son returned to Paris to 
pursue more congenial studies. He edited Seneca’s “ De Clemen- 
tia’ in the following year, but before long his scholarship was to be 
inspired by religious zeal. In his preface to his Commentary on the 
Psalms, Calvin avowed that “‘ because I was so obstinately addicted 
to the superstitions of the Papacy . . . by asudden conversion God 
subdued and reduced my heart to docility.”” Very probably Calvin 
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was speaking of the summer of 1533, and at that time he was with 
his humanist friends in Paris. In the later part of the year the die 
was cast, for Calvin helped his friend Nicholas Cop, rector of the 
university, to write an inaugural address which ranged them on the 
side of Luther. John Calvin, now pledged to reform, had to flee; 
and before long he was in the hospitable Basel, where in 1536 he 
published the first edition of the “ Institutes of the Christian Re- 
ligion,” a book which, in the realm of religion, ranks with the 
masterpieces of Bacon and Newton in the field of science. 

In the same year John Calvin, who, in his own words, “ loved 
tranquillity, being by nature shy and timid,” began his work in 
Geneva. This city of about thirteen thousand people was ruled by 
four councils—the Syndics, the Little Council, the Sixty, and the 
Two Hundred. It was the reformer’s aim to control civic life by 
ethical theory and ecclesiastical order; but it was a hard task, and 
less than two years passed before Calvin was driven out of a Geneva 
which feared reforming discipline. But Geneva needed Calvin ; in 
1541 he was recalled; and till 1564 John Calvin was the heart and 
soul of that city which Knox called “‘the most perfect school of 
Christ that ever was on the earth since the days of the Apostles.” 

The Ordonnances are our guide to the secret of Calvin’s regime, 
and from them we can reconstruct the famous Consistory of Geneva, 
with its twelve elders, the ministers of the city, and its president, one 
of the Syndics. That was the assembly which attempted a theocracy 
—a theocracy that marred its fair fame by persecution. Castellio, 
Bolsec, and, most conspicuous of all, Servetus, were victims of an 
intolerance which Christian people must not condone. 

But John Calvin enriched the heritage of the Church—no man did 
more for education in school and college, for the training of an 
efficient and godly ministry, for the shelter of oppressed refugees, 
for a theory of Church and State which avoided the extremes of 
Hildebrandism and Lutheranism, and for a system of theology 
which, whatever its faults, reared an heroic race of men. 


ITI 


It is an irony of history that John Calvin’s greatest influence was 
exerted not in Switzerland but in alien lands. But even in his 
adopted country he had done much to inaugurate a Reformed 
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Church. In 1549 he and Farel visited Ziirich, and after conference 
with Bullinger (Zwingli’s successor) won the stronghold of Prot- 
estantism in German Switzerland for the reformed doctrine in 
the Consensus Tigurinus. Before 1 564, the year of Calvin’s death, the 
Reformed Church had made progress in the Palatinate, where the 
Heidelberg Catechism was adopted, and amongst the Magyars, 
whose symbol was the Confessio Czengerine. But the Swiss had their 
own difficulties to face, and not before the end of the Thirty Years’ 
War (1648) was there a Reformed Church, uniform in doctrine and 
worship, throughout Protestant Switzerland. The cantonal system 
of government made it hard for that Church to gain more than a 
nominal unity, and to this day it is best to narrate its history in 
chapters that deal with each city or canton. Of these, Geneva, Vaud 
and Neuchatel have the richest traditions. 

The Swiss deserve the blessedness of those who give rather than 
receive, for whilst they inspired France, Scotland and the Nether- 
lands, they themselves were exhausted of daring and enthusiasm. 
For more than a century and a half they were so occupied with their 
own affairs, with their Calvinism or their rationalism or their civic 
jealousies, that they lost the spirit of enterprise. But the Swiss were 
never wanting in kindness, and during these years they sheltered 
many refugees. The relatives of the ill-fated Coligny; Théodore 
d’Aubigné, the Huguenot soldier; the Duke of Rohan, whose tomb 
is unique in St. Peter’s, Geneva; the persecuted Waldenses from 
Italy and the Hungarians from Pressburg—all enjoyed Swiss hospi- 
tality. One refugee, named Antoine Court, established a theological 
seminary at Lausanne in 1729, and from it went many students to 
France that they might preach there the reformed evangel. Not 
long after that year John Caspar Lavater began his marvellous life- 
work in Ziirich, where his memory and his house remain to attest the 
greatness which Goethe saw in him. 

But it was not a Swiss that brought the new and better day to his 
country—it was a Scot. Robert Haldane repaid a debt that his race 
owed to Switzerland when in 1817 he visited Geneva, fervent in his 
holy evangelism. He came of a well-known Perthshire family, and 
had served in the British navy. Coming to a knowledge of Christian 
truth, he dedicated his life to the regeneration of his fellow men.. 
His first ambition was to emulate the labours of William Carey, the 
shoemaker who became a missionary pioneer in India, and when 
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this project was denied to him he gave his time, wealth, and prayers 
to the revival of spiritual life in Scotland. But his finest work was in 
Geneva, the birthplace of the second reformation. He gathered 
around him students in whom he bred a love of Holy Scripture, and 
these men heralded evangelical truth. César Malan the preacher, 
Merle d’Aubigné the historian, and Francois Gaussen the theologian, 
all were moved by the Scot, and their deposition at the hands of the 
Venerable Company of Geneva led to the formation of the Free 
Evangelical Church of Geneva in 1849. It has never attained much 
strength in numbers of ministry or members, but the movement 
which inspired it has had power in upholding the reformed faith. 

A Free Evangelical Church was founded in Vaud in the year 1845, 
and that secession was largely due to the advocacy of Alexandre 
Vinet, one of the ablest of Swiss theologians. He resented the en- 
croachment of the State in religious affairs, and his fervour and 
scholarship brought many adherents to his side. In Neuchatel, also, 
the evangelical party was strong, for, led by Frédéric Godet, a New 
Testament expositor of much renown, there were many who whole- 
heartedly seceded from the National Church in 1873. 

These secessions in Geneva, Vaud, and Neuchatel have had the 
effect of quickening religious life amongst the Protestants of 
Switzerland, and in modern days the National Church has suffered 
less from the Zwinglian tradition of civic control. The General 
Presbyterian Alliance, also, has helped to bring together the various 
churches that are loyal to the reformed polity and worship. Accord- 
ingly, the Swiss Churches that honour the heritage of John Calvin 
are growing in zeal and prosperity. Recent statistics show that the 
Federation of the Evangelical Churches of Switzerland has more 
than twelve hundred ministers and of adherents about two and a 
quarter millions. 


IV 


If suffering be a mark of greatness in a Church, then the Reformed 
Church in France must have pride of place. Its annals are as 
sorrowful as they are glorious. Lutheranism throve under the pro- 
tection of secular princes, but Calvinism had to fight its way in 
France, in the Netherlands, and in Scotland against the will of the 
sovereigns. In 1560 the Reformed Church seemed to be as sure of 
victory in France as it was in Scotland. The Venetian ambassador 
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in France wrote to his master, in 1561, that ‘‘ unless it otherwise 
pleased the Almighty, religious affairs will soon be in an evil case in 
France, because there is not one single province uncontaminated. 
- . . This contagion has penetrated so deeply that it affects every 
class of persons... even the ecclesiastical body itself. Your 
Serenity,” he proceeded, “ will hardly believe the influence and the 
great power which the principal minister of Geneva, by name 
Calvin, a Frenchman and a native of Picardy, possesses in this 
kingdom; he is a man of extraordinary authority, who, by his 
mode of life, his doctrines, and his writings, rises superior to all 
the rest.” 

Henry II had done his utmost to extirpate Calvinism by his 
Chambre Ardente, which in little more than two years had uttered 
five hundred condemnations (1547-1550), and by the Edicts of 
Chateaubriand (1551) and Compiégne (1557). But every measure 
of repression failed, and in 1555 a congregation of the Reformed 
Church was organized in Paris. 

Théodore de Béze tells in his ‘‘ History” the romance of this 
first congregation—the little community that made Jean le Macon 
its pastor in order that Sieur de la Ferriére might have his child 
baptized according to the rites of the Genevan Church. It was an 
example that was quickly followed by the Protestants of France, and 
in the year of Henry’s death, 1559, there were seventy-two congre- 
gations. On the 26th day of May of that year, in the Faubourg 5t. 
Germain, the first National Synod was held, and the Confessio 
Gallicana (the work of Calvin’s pupil Chandieu) was adopted as its 
theological formulary. The French mind has always been logical, 
and before long the Reformed Church had its graded ecclesiastical 
courts, the Consistory, the Colloquy, the Provincial Synod, and the 
General Synod. In 1561 De Béze addressed a conference of 
Protestants and Romanists with such effect that a tribute to his 
eloquence was paid by Cardinal Lorraine, and in the following year 
Coligny was able to enumerate more than two thousand Reformed 
Church congregations. 

By that time the French Protestants were called Huguenots, a 
name of noble but unhappy memory, and soon the Wars of Religion 
made France an arena of cruel and confused bloodshed. To this day 
the massacre of St. Bartholomew’s Eve (1572) stains the escutcheon 
of the Christian Church, and it is fair to remember that the 
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Huguenots became political in their aims only when a fierce persecu- 
tion had goaded them to arms. 

The consequences of these wars were devastating for the Reformed 
Church which had begun so nobly. Many of its champions failed it, 
even Henry of Navarre reckoned “ Paris worth a Mass.” It is true 
that in 1598 the Edict of Nantes restored to Huguenots their 
citizen rights and gave to them considerable rights of worship, but 
it is too often forgotten that by the edict Mass was everywhere re- 
established and that Cardinal Richelieu quickly proved how the 
spirit of that edict could be broken. 

Protestantism as a political power in France was effectually 
crushed in 1628, when La Rochelle was captured by a royal army 
under Richelieu himself, and during the reign of Louis XIV 
Protestantism was wellnigh stamped out. Madame de Maintenon 
and Pére la Chaise prevailed on the Grand Monarque to revoke the 
edict in 1685, but the merciless dragooning of the Huguenots two 
years before had prepared them for the worst. If ever a Church 
deserved the name of the Church of the Cross, it was the Reformed 
Church of France. Her pastors were banished, her churches were 
destroyed, her schools were closed, her children were baptized and 
trained by a Church which their fathers repudiated. A relentless 
Nemesis, however, overtook Louis XIV and his unhappy country, 
for he lost not only many of his bravest soldiers and sailors, but 
countless citizens whose word was as good as their bond, and whose 
skill in industry enriched the countries whither they fled. His 
fortunes declined, and he soon fell before the implacable nations 
that were leagued against him. 

For a century the Reformed Church was “ the Church of the 
Desert.’’ The Huguenots were a sorry remnant, yet their spirit 
refused to die. Some met secretly in Normandy, Champagne, 
Orléans and Languedoc—indeed, the crags of the Cevennes hid 
many a gathering of the faithful. Help came from Antoine Court 
in the very year of Louis’ boast that he had abolished the reformed 
worship. In 1715, when the king was near his death, Court, the 
young pastor of the Huguenots of Nimes, called a synod of his 
Church. A few brave men responded to the call, and in an old 
Roman quarry they and their daring leader reconstructed their 
shattered forces. When Antoine Court had to flee before renewed 
persecution it was to Switzerland, where at Lausanne he established 
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a theological seminary. The colleges of Montauban and Saumur 
had long since been closed, but Lausanne took their place and pre- 
pared dedicated men for valorous service. About four hundred and 
fifty ministers of the French Church were trained there during the 
years between 1730 and 1809. Antoine Court was, in truth, the 
saviour of the Reformed Church in France. 

Relief came in 1787 when an Edict of Toleration was proclaimed 
by Louis XVI; and there is ground for the belief that the king’s 
clemency was due to Lafayette, whose experience in the United 
States of America emboldened him to advance the cause of the 
oppressed Huguenots before the Assembly of Notables. The restora- 
tion of the civil rights of Protestantism paved the way for the privi- 
lege of religious rights, But it was to the Revolution of 1789 that 
the Huguenots owed their emancipation. The writings of Montes- 
quieu and Voltaire had prepared the French for a change of attitude 
and perspective—indeed, Montesquieu’s influence was so extensive 
that it reached Jefferson in America—and the power of a Catholic 
Church that looked askance at liberty, equality and fraternity was 
effectually weakened. It was a coincidence that the man who, in the 
Constituent Assembly of 1789, pleaded for liberty of worship was 
the son of Paul Rabaut, the Huguenot pastor of Nimes, a follower of 
Antoine Court. In June of that year the people of Paris could have 
witnessed the revival of public worship according to the pattern of 
the Reformed Church. Within a short time a decree of the National 
Convention permitted all descendants of refugees to claim the rights 
of citizenship, provided they subscribed a civil oath. A reign of 
terror, however, lay between the Reformed Church and the bless- 
ings of peace, a reign which brought sorrow and death to many a 
Christian, Huguenot or Catholic. But soon law and order were 
restored by Napoleon, and if the Reformed Church was harassed by 
legislation, it was not vexed by persecution. It was not an heroic 
time. State regulations forbade the natural development of gradu- 
ated Presbyterian courts, and, as no synod was held during the Napo- 
leonic regime, the Church lost not only a sense of its unity but in 
some cases a sense of its value. 

In 1848 an attempt was made to remedy matters, and a large 
though unofficial synod was held in Paris. The consequences were 
not happy, for on the two questions of a confession of faith, and of 
separation of Church from State, there was a divergence of view that 
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ended in a secession. Edmond de Pressensé¢, Frédéric Monod, and a 
few like-minded formed the Union of Evangelical Churches. The 
year 1872 was important in the annals of the Reformed Church, 
for, on the advice of the aged Guizot, President Thiers convened a 
National Synod, the first since 1659. There was keen debate of 
doctrinal symbols, and a liberal and an evangelical party faced each 
other. The latter triumphed in that year, for the La Rochelle Con- 
fession of Faith became the official standard of the Reformed Church, 
but the division of clerical opinion discouraged the government, and 
no official general synods have since then been called. 

‘* Protestantism has deserved well of France,’ wrote Emile 
Faguet, and his verdict is just. The Reformed Church of France has 
been the soul of French Protestantism, and it has quickened the 
intellect, the heart, and the conscience of France. From her ranks 
she has given men famous in the army, in the realm of letters and 
history, in medicine and natural sciences, in economics and industry, 
and in philanthropy. Statistics published at the Pittsburgh Con- 
ference (1922) of the General Presbyterian Alliance showed that in 
the three branches of the French Reformed Church there were 603 
ministers and over 126,000 members; but it has ever been the privi- 
lege of reformers to wield an influence which baffles the science of 
numbers. 


Much of the history of the Reformed Church in the Low Coun- 
tries is a story of heroism. In the beginning its Protestantism was 
Lutheran, for Henry Voss and John Esch, who were martyred at 
Brussels in 1523, drew their inspiration from Wittenberg. The 
emperor Charles V was never able to cope with “ the little monk ” 
in Germany, but by edict and inquisition he was the inexorable 
master of heresy in his own domains. The most drastic proclama- 
tions were published against the Anabaptists and not against the 
Protestants, but in the campaign of oppression many of the victims 
were peaceable citizens. The Inquisition did not encourage dis- 
crimination in offences. Charles V abdicated in favour of his son 
Philip IT in the year 1555, but the new king perpetuated his father’s 
policy, although lacking his father’s abilities. He was never more 
than an alien in the Low Countries, and his rule at its best was 
suffered and at its worst was repudiated. In the words of the 
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Venetian ambassador, who wrote in 1559, Philip “conveyed a 
universal impression that he was of a severe and intractable dis- 
position, and therefore he was not much liked by the Italians, 
thoroughly disliked by the Flemings, and hated by the Germans.” 
The Netherlanders were soon to find out that the estimate of their 
king was accurate. 

Protestantism, despite the severity of legislation, grew in force, 
and it gradually discarded its Lutheran character for that of Calvin- 
ism, for Geneva was a greater missionary power than Wittenberg. 
The time came when a creed and an organization were necessary. 
Guido de Brés, a Walloon minister who had been a disciple of Calvin, 
prepared a formulary based on the Confessto Gallicana, and known 
afterwards as the Confessio Belgica. It was presented in 1562 to 
Philip II and declared to be the faith of a hundred thousand of his 
subjects who had never conspired against their sovereign. But the 
appeal was unheeded. The creed, however, became the official 
confession of the reformers at a synod held at Antwerp in 1566, and 
from that year Calvinism prevailed in the Low Countries. In 1571, 
at the Emden Synod, the Confessio Belgica was even more formally 
adopted, and with it an ecclesiastical polity that bore the distinctive 
marks of Geneva. 

There may be various views of the philosophy of Calvinism, but 
historically it has always been on the side of political liberty. In the 
Netherlands the Reformed Church took its stand for freedom, and it 
inspired the populace against the tyranny of Spain. Philip II, 
absent from that part of his dominions.since 1559, governed by 
means of Margaret of Parma and Cardinal de Granvells, but they 
were merely the agents of an overbearing policy. Oppression bred 
opposition. Some hundreds of noblemen pledged themselves to 
resist the Inquisition, and they gloried in the nickname of “ Beg- 
gars’ given to them by a courtier of the regent. Popular excite- 
ment occasioned untoward scenes, such as the sacking of Antwerp 
Cathedral, and the Duke of Alva with ten thousand troops wreaked 
the vengeance of his master upon a hapless land. 

One man stood out from amongst his fellows, William of Orange, 
and he was undoubtedly the saviour of his country. A Roman 
Catholic at first, he became in 1573 an avowed Calvinist. Through- 
out his life he was a patriot. He guided and inspired his countrymen 
in their fight for freedom, and the relief of Leyden (1574) was but 
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one heroic episode in a campaign against the greatest power in 
Europe. For him there could be no truce until freedom of con- 
science and worship, the restoration of ancient charters, and the 
withdrawal of every Spaniard from the Netherlands were granted 
by Philip. In 1584 he was mortally wounded by an assassin, and his 
last words were: “‘ My God, have mercy on my soul and on these 
poor people.’’ His spirit led to victory, and the seven northern 
provinces, which had withdrawn from their ten southern neighbours 
in 1479, gained complete independence in 1609. 

The last quarter of the sixteenth century was disturbed by dis- 
sensions regarding the relation of Church and State. The Calvin- 
istic ideal of a spiritually independent church was not realized in the 
United Provinces, where the civil power had at great cost proved its 
strength, and a compromise was negotiated. No national assembly 
was permitted, but each of the provinces had its own autonomous 
synod. During this era of ecclesiastical settlement the Reformed 
Church displayed a wonderful intellectual and theological activity. 
The University of Leyden was founded in 1575 as a thanksgiving 
for deliverance, and the foundation was emulated by Franecker in 
1585. Groningen (1612) and Utrecht (1656) were soon added to a 
list of academic institutions which made Holland famous throughout 
the seventeenth century for legal and theological studies. 

Two theologians of great repute were Arminius and Coccelus. 
The former combated the strict Calvinistic doctrine of his day, and 
in 1603 proclaimed his belief that Christ died for all, and that grace 
was not irresistible. Controversy ensued, and the theological ques- 
tion was bound up with diverse views of the Church’s relationship to 
the State. 

In 1618 an Ecumenical Council of the Reformed Churches, a 
unique council in their annals, was held at Dort. Calvinism won 
the day, but in its victory it was so unpardonably intolerant that 
many have pardoned the ‘‘ ever-memorable Mr. John Hales of 
Eton,” who “ bade John Calvin good night ” at that synod. 

Cocceius attempted to rescue Calvinism from scholasticiim by 
advocating a covenant theology which, in after days, was embodied 
in the Westminster Confession of Faith. The influence of Cocceius 
was greatly advanced by the remarkable hospitality which the 
Netherlands offered to English and Scottish refugees of the seven- 
teenth century. 
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In 1816 the Reformed Church adopted an ecclesiastical polity 
which was radically Presbyterian, for a national synod was then 
added to its courts; and in 1852 the State ceased to claim control 
over the Church. To-day the two branches of the Reformed Church 
of the Netherlands have more than two thousand ministers and a 
membership of over one million. 


VI 


In no country of Europe was the influence of John Calvin more 
dominant than in Scotland, and to this day the spirit of Calvinism in 
doctrine as in polity has moulded the Scottish Church. The Re- 
formation, however, was tardy in its appearance, for Scotland had, 
during many years, been distraught by the factions of powerful 
nobles, by precarious foreign alliances, by the enormities of a 
secularized church, and by incompetence of “ infant kings and con- 
tested regencies.”” Patrick Hamilton, noble in birth and demeanour, 
brought Lutheran doctrine to his country, but he was a herald who 
paid the price of martyrdom (1528). George Wishart learned at the 
feet of the Swiss reformers, but he, too, was done to death in St. 
Andrews (1546). Passions were aroused and ill deeds so marred 
the records of partisan leaders that the Church was in a sorry plight 
and awaited the coming of a strong and upright man. John Knox 
was the man, and he led his countrymen bravely and victoriously. 

The facts of his early life are not well known; but we can gather 
that his birthplace was near Haddington (1505), that he studied at 
Glasgow University, that he became a priest, and that in 1543 he 
was still a loyal son of the Church. The murder of Cardinal Beaton 
in St. Andrews (1546) made cruelly plain that in Scotland there 
were two parties that vied with each other. The churchmen stood 
for an alliance with France and claimed to be the patriotic party; the 
other party held that Scotland would be best served by an alliance 
with England. The reformers chose that side, for England had 
broken with Rome; and they were fortunate in that they were in 
line with the true political development of their country. In 1547 
John Knox joined the English party in St. Andrews, and he was 
soon recognized as leader. More than that; it was manifest that his 
leadership would be virile. “‘ Others shed the branches of the 
Papistry,” it was said, “‘ but he strikes at the root to destroy the 
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whole.” But the French party captured the St. Andrews strong- 
hold, and Knox for nineteen months was a galley-slave—a drastic 
captivity that set him more firmly than ever against any Franco- 
Scottish alliance, political or religious. 

The years that lay between 1547 and 1559 were decisive. Knox 
laboured for a time in England where ecclesiastical preferment was 
offered to him—he might have been Bishop of Rochester—then, 
atter the death of Edward VI, he retired to the Continent. First he 
went by way of Dieppe to Geneva, where he met Calvin; afterwards 
to Frankfort-on-Main, where he ministered to English exiles; then 
back to Geneva. A brief visit to Scotland interrupted his ministry 
in that city, a ministry which prepared Knox for his organization of 
the Scottish Church. It was there, for example, he used the Book of 
Common Order that was to be the directory of public worship in 
Scotland, and it was there the English metrical Psalter was written. 
Meantime the reforming nobles, known as the Lords of the Congre- 
gation, subscribed a covenant which bound them and their followers 
to the reformed faith. In 1559 John Knox returned to Scotland, 
and after some tumultuous scenes, perhaps inevitable and certainly 
unfortunate, the Reformed Church was formed. The year 1560 
determined Scottish history, for the “‘ Scots Confession of Faith ”’ 
and the “ First Book of Discipline ” were then prepared. Knox and 
his like-minded companions did not set up a new Church, they 
organized a Reformed Church of Christ in Scotland. After 1561 the 
reformer had in Mary, Queen of Scots, his most redoubtable oppo- 
nent. Interview succeeded interview, and Protestantism had its ebb 
and flow, but victory lay with Knox rather than with his renowned 
queen. In 1567 the Reformed Church was established in Scotland ; 
and its hero was the man who, in the words of Regent Morton, 
‘neither feared nor flattered any flesh.” Knox died in 1572, and 
most Scots will agree that he spoke the truth when he testified: 
‘* None I have corrupted; none I have depraved; merchandise have 
I not made . . . of the glorious Evangel of Jesus Christ.”’ 

When John Knox died, the battle for Scottish Protestantism had 
been won, but much had to be done before the Church was defin- 
itely moulded on Presbyterian lines. The credit for that task must 
be given to Andrew Melville (1545-1622). His was a wonderful 
career, Montrose Grammar School and St. Mary’s College, St. 
Andrews, so prepared him for study at Paris, Poitiers, and Geneva, 
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that in 1574 he became a worthy head of Glasgow College. Then 
he turned his attention to Aberdeen and finally to St. Andrews, and 
these universities responded to the inspiration of one of Scotland’s 
greatest educational reformers. But Melville’s main work was in 
ecclesiastical polity. In 1575 the sanctions of episcopacy were dis- 
cussed in the General Assembly of the Scottish Church, and so was 
begun a struggle which preoccupied, perplexed, and divided the 
Church for more than a hundred years, 

Knox’s “ First Book of Discipline ’’ was the outline of an ideal 
Church; Andrew Melville’s ‘‘ Second Book of Discipline” was a 
practical programme. Neither gained the assent of the Scots Parlia- 
ment; but in 1581 Melville’s scheme was approved by a General 
Assembly, and in 1592 an Act of Parliament declared that the 
government of the Church was by General Assemblies, Synods, 
Presbyteries, and Kirk-Sessions. The Act has been called the Magna 
Carta of the Scottish Church. 

But the Stuart king, James VI, gave only a reluctant consent to 
Presbyterianism, and the campaign was not ended in 1592. “* God’s 
sillie vassal,” as Melville named his sovereign, believed that episco- 
pacy was the ecclesiastical polity which best agreed with his theory 
of kingship, and after he succeeded Elizabeth on the English throne 
he strove with some success to gain his will. In 1612 he had estab- 
lished a diocesan episcopacy, and in 1618 he imposed on the Church 
certain doctrines and ritual that were alien to the idealsofa Reformed 
Church. 

Charles I had more nobility of character but less shrewdness than 
his father, and it was not long before his Scottish subjects revolted 
against his policy. The occasion was the introduction of an English 
liturgy into the Church of Scotland, and the tumultuous scene in 5t, 
Giles’ Cathedral on the 23rd of July, 1637, showed how national 
passions could be aroused. Legend has preserved the name of 
Jenny Geddes as the vehement upholder of Scottish independence 
in the realm of worship. ‘‘ Laud’s Liturgy,” as the service-book was 
named, was repudiated by a people who disdained Romanism and 
distrusted English rites. ‘The clamour was not allayed but fomented 
by royalist measures, and in the spring of 1638 the National Cove- 
nant was subscribed by the majority of the Scottish people. Men 
and women pledged themselves—sometimes their signatures were 
in blood—that they would “defend the true religion. . . and 
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recover the purity and liberty of the Gospel.” It was not long before 
the pledge was made good. In the end of 1638 a General Assembly, 
held at Glasgow and under the leadership of Alexander Henderson, 
the redoubtable covenanter, swept away all traces of episcopacy. 
Verily, the Scots had “‘ cast down the walls of Jericho.”” Charles I 
was powerless to curb the religious enthusiasm in the north, for he 
had begun his battle against the English Puritans which in the end 
brought him to the scaffold in Whitehall. In 1643 the king had both 
Scots and English against him, for a Solemn League and Covenant 
was negotiated with the double aim of winning democratic govern- 
ment and a united religious faith after the reformed pattern. That 
covenant, too complacent in its Presbyterian propaganda, was signed 
by the Houses of Parliament, by the universities, by the Westminster 
Assembly of Divines, and by the official classes of the kingdom; but 
it did not call forth the spontaneous response of the nation, and there 
were many even in Scotland who agreed with Richard Baxter in his 
disapproval of the document. No Scotsman dare forget the tragic 
heroism begotten of the Solemn League and Covenant; but no 
Scotsman can look back upon it with feelings unmingled with sorrow, 
for, much as it achieved for liberty in Church and State, it led to 
disunion, revolt, and martyrdom. 

During the Civil War in England a gathering of ministers was in 
conference—the Westminster Assembly of Divines, it was called— 
for the “ settling of the government and liturgy of the Church of 
England.” This assembly has had a momentous influence on the 
story not only of Scottish, but of all English-speaking Presbyterians. 
Its Confession of Faith, a balanced and stately presentation of 
Calvinistic theology, is even yet (with certain qualifications) the 
official symbol of Anglo-Saxon Presbyterians; while its Shorter 
Catechism, its Directory for Public Worship, and its metrical 
psalms have had a wonderful vogue in Scotland. 


VII 


The triumph of Presbyterianism in Scotland during the middle 
years of the seventeenth century should not make us forget that in 
England and Ireland also there were able and hardy champions of 
that form of ecclesiastical polity. The true Presbyterian has always 
prided himself on his international outlook, and as long as the 
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Westminster Assembly of Divines was in session there was hope of a 
great Presbyterian Church in Britain. As far back as the days of 
Queen Elizabeth there had been a notable attempt to capture the 
Church of England for Genevan discipline and doctrine. Thomas 
Cartwright, Lady Margaret Professor of Divinity at Cambridge 
University, a man in whom Théodore de Béze delighted, was the 
pioneer of the movement. The first parochial presbytery was set up 
at Wandsworth in 1572. Five hundred of the clergy of the Angli- 
can Church signed the Great Directory of Church Government 
which was published in 1583. But Archbishop Whitgift effectually 
checked an ecclesiastical system which neither he nor his sovereign 
could suffer, and the exigencies of England’s national welfare were 
made to press hardly on Puritan reformers. Indeed, the Presby- 
terians could boast of a martyr when John Udall met his death in 
1592. But repression and exile did not daunt men who believed 
in their faith and polity. 

During the reigns of James I and his son, Charles I, they grew in 
numbers and power. The publication of Smectymnuus, a quaint title 
made up of the initials of its five authors, was a proof that in 1641 
the Presbyterians had capable apologists; and the earlier writings 
of John Milton were in their favour. In the Long Parliament their 
power was predominant, and London was a Presbyterian stronghold. 
From 1643 till 1648 was a period of triumph. It is noteworthy that 
many of the most learned Cambridge University men were mem- 
bers of the Westminster Assembly of Divines, and that the Scottish 
assessors at that assembly had but little to do in the production of the 
Westminster documents. Thomas Cartwright’s influence had borne 
fruit in his university, for thirteen heads at Cambridge colleges 
can be counted among the Assembly members. The Shorter 
Catechism, popularly reckoned a Scots production, was put into 
final shape after the last northern delegate had left London, and 
owed more to a famous mathematician than to any Scottish 
theologian. Even the Scots Metrical Psalms must be credited to 
England and to a man who for fourteen years was Provost of Eton 
College. It is an irony of history that in England the Confession 
and Catechisms framed at Westminster found no sanction and little 
favour, while in Scotland they are to this day doctrinal standards 
of the Presbyterian Church, though the few Scots representatives 
at the Assembly were no more than assessors without a vote. 
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. In 1647 a provincial synod was held in the Convocation House of 
St. Paul’s, for London by that time had twelve presbyteries; and in 
Lancashire there were nine presbyteries, which made possible a 
provincial synod at Preston in 1649. 

But the Presbyterians failed to consolidate their position. The 
power of the Independents grew in the army, in parliament, and in 
the nation. Oliver Cromwell, who had a short way with General 
Assemblies in Scotland, did not like Presbyterianism any better in 
England; and he was all-powerful in the commonwealth. The 
Restoration in 1660 gave England a sovereign who hated both 
Cromwell and Presbytery, and the Act of Uniformity was the death- 
knell of Puritanism in its discipline and polity. The latter part of 
the seventeenth century was the heroic period for all who could not 
conform to the Church of England, and gradually the Independents 
and the Presbyterians drew together. But the time had gone when 
there was any hope of a strong Calvinistic organization in southern 
Britain. Daniel Williams, the benefactor of his Church, and 
Matthew Henry, renowned for his commentaries on Holy Scripture, 
were great figures in those days; but the average Englishman is not, 
and never was, a born Presbyterian—his tradition and outlook were 
not Genevan. 

_ The story of the Irish Presbyterian Church 1s intimately and 
honourably linked with that of Scotland. James I, whose schemes 
were not always foolish, encouraged the colonization of the North of 
Ireland after the failure of the Irish rebellion in the early years of the 
seventeenth century. Many Scots emigrated to Ireland in the days 
when episcopacy was foisted upon their land, and soon the colonists 
had Presbyterian clergy, chief among whom were Edward Brice, 
Robert Blair, a professor in the University of Glasgow, James 
Hamilton, and Josias Welsh, a grandson of John Knox. For a time 
the catholic spirit of Archbishop Ussher enabled these men to work 
in a Church that was episcopal, but before long the intolerance of 
bishops who revered Laud drove out the emissaries of Presbyterian- 
ism. Yet in five years Presbyterianism had gained a new hold, for 
Scotsmen were needed in Ireland to quell the insurrection of 1641, 
and to restore order to the distressed country. Many of the episcopal 
clergy had been ruthlessly massacred, and the colonists favoured the 
religion of their saviours. In 1642 a Presbytery was formed at 
Carrickfergus, the first in the history of the Irish Church, and within 
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twenty years there were eighty congregations and 100,000 mem- 
bers in Ulster. 

The Irish Presbyterians, like the Scots, welcomed the restoration 
of a Stuart king, and the dire effects of loyalty were ominously 
similar. The Episcopal Church in Ireland soon triumphed, but in 
its day of power it showed neither magnanimity nor brotherliness. 
Dragoons dispersed a synod at Ballymena; Jeremy Taylor forgot 
“the liberty of prophesying ” in an ungracious oppression of his 
fellows; and ejection or conformity was the choice of Ireland’s 
seventy Presbyterian ministers, Sixty-one of these chose the heroic 
course, and in the glens and mountains of their country many a 
conventicle marked the indomitable lealty of a persecuted people. 
It is noteworthy that while repression was at its height a young 
Presbyterian licentiate, Francis Makemie, emigrated to the United 
States, and though not the first missionary of his Church in that land 
he had the honour of organizing the first American presbytery—the 
presbytery of Philadelphia. 

But the Presbyterians had their epic in the defence of London- 
derry, for it was mainly due to their intrepid courage that the city 
held out against the troops of James the Second. And it was an epic 
that has elicited the praise of Froude and many another annalist. 
Relief came to the harassed Church when William of Orange gained 
the day, for he appreciated brave men and hated intolerance o; 
religion. But almost a century passed before the Irish Presbyterian 
Church, fettered by the cruel Test Act of 1704, gained the freedom 
for which it had fought so manfully. 


VIII 


But to return to the story of Scottish Presbyterianism, the career of 
Robert Baillie illustrated the temper of the times. This man, from 
1622 when he was ordained minister of Kilwinning, in Ayrshire, till 
1662, when he died a broken-hearted Principal of Glasgow Univer- 
sity, was an active member of the Presbyterian party and had 
unexcelled opportunities in Scotland, England and Holland for 
judging men and affairs. He was a chaplain with the Scots army in 
England, he helped to draw up the Parliamentary indictment of 
Archbishop Laud, and he was a member of the Westminster Assem- 
bly. He was a better man than Thomas Carlyle reckoned him, and 
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his ‘‘ Letters and Journal ”’ reveal the epoch more than any other 
document. Baillie represented the ordinary, average man who was 
content to live peaceably under bishop or presbyter. He had few 
enthusiasms and, indeed, rebuked the enthusiasms of others—he 
was not a Samuel Rutherford or a George Gillespie. Indeed, he was 
a loyal citizen who believed in monarchy and good government, a 
conservative in his love of tradition and fear of radical schemes, an 
accomplished man of the world, simple in faith and shrewd in 
attitude. Yet Robert Baillie was swept into revolt despite himself, 
and became a zealous Covenanter. His troubled life makes it plain 
that the Stuart kings were the real authors of Scottish Presbyterian- 
ism in the seventeenth century, and that their despotism bred loyalty 
to a religious faith which they repudiated. 

The ecclesiastical polity of Charles II and James II was proof of 
this, for monarchy and episcopacy were restored in 1660 after 
Oliver Cromwell had laid heavy hands on the Scots, who prided 
themselves on a theocracy and gloried in a General Assembly. 
Charles IT hated Scottish covenants and sermons, with the fervour of 
a man who feared their power. The Marquis of Argyle, Johnston 
of Warriston, and James Guthrie of Stirling, were sent to the 
scaffold; and they were forerunners of men and women who in these 
‘ Killing Times” glorified God in the Grassmarket of Edinburgh 
or in Wigton Bay or on the moors of Ayrshire. Imprisonment, 
torture, and death were the lot of many, but the more the Coven- 
anters were persecuted, the more their zeal was inflamed. These 
were evil days, and many a rough deed marred the fame of Royalist 
and Presbyterian; but the Scottish people have rightly given their 
sympathy more to the dour and vehement Covenanters than to the 
courtiers of an unprincipled and oppressive monarchy. 

Relief came with the Prince of Orange, and in 1690 Scotland had 
once more its General Assembly. Episcopacy was swept away, and 
Presbyterianism was established. William III was witness of a new 
age, an age that desired toleration and moderate views, for with him 
ended the dominance of religion over politics. No one played a 
greater part in the victory of the Reformed Church than William 
Carstares, the chaplain of his prince, the trusted ecclesiastic of court 
and assembly. He loved his country and he had suffered torture for 
his faith, but he never lost heart in the enterprise of true religion. It 
was this man who sailed with his master to Torbay in 1688 and 
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suggested to him that divine service should inaugurate the campaign 
of deliverance. Carstares was true to Scottish traditions of patriot- 
ism and the fear of God, and his heart rejoiced as William’s soldiers 
sang the 118th Psalm before they began their march on London. 
It is little wonder that men who knew him and his work called him 
“the cardinal.” With such a guide the Church of Scotland was safe 
in the troublous days of Revolution and secure in the year that bound 
Scotland to England in the closest of unions. 

The Church of Scotland has remained Presbyterian since these 
days. In the significant words of the Claim of Rights, “‘ the inclina- 
tions of the generality of the people ” determined the ecclesiastical 
polity of the Reformed Church in Scotland. The era of “ divine 
right ”’ was over, and the verdict of the populace prevailed. In truth, 
politics were now freed from the old religious control. But the 
secularization of political affairs had one disadvantage—difficulties 
emerged regarding the jurisdiction of Church and State respec- 
tively. In 1712 the Patronage Act was passed, and until 1874 the 
right of presentation to a parish was vested in the crown or in private 
patrons. This encroachment on the rights of congregations was 
unpopular with a people who loved to hear and to criticize a sermon, 
and it was at the bottom of almost all the secessions from the Church 
which make its history in the eighteenth and nineteenth centuries so 
baffling to the stranger and so difficult even to the Scottish student. 
There were, of course, controversies over doctrinal questions, but 
these were singularly few in a country that throve on theology and 
was not always immune from its odium. 

The first secession took place in 1733, when Ebenezer Erskine, 
estranged by his Church’s repudiation of ‘‘ The Marrow of Modern 
Divinity,” formed with the help of his brother and two other 
ministers the Associate Presbytery. Gairney Bridge, near Kinross, 
is to this day a hallowed spot for Scotland’s earliest seceders. It was 
not long before the Associates’ Synod was cleft in two, for a Burgess 
Oath (required of burgesses of three Scots cities) was so differently 
viewed that the seceders after 1747 were divided into Burghers and 
Antiburghers. Before the close of the eighteenth century each of 
these denominations was broken into two, and the cause was in great 
part the problem of the civil magistrate’s power in religious matters. 
Thus there were, in popular phraseology, Old Light and New Light 
Burghers and Antiburghers. 
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The second direct secession from the Church of Scotland took 
place in 1761, when Thomas Gillespie, Thomas Boston, and Thomas 
Collier—a worthy trio with a worthy Christian name—founded the 
Relief Church. Nine years previously Gillespie had been deposed 
for declining to ordain a minister presented to the parish of Inver- 
keithing, but he was no easy schismatic and retained to the end of his 
life a love of the parent Church. Boston was the son of Boston of 
Ettrick, whose book, “‘ The Fourfold State,”’ can even yet be found 
in many a Scottish home. The Relief Church in 1847 joined with 
the United Secession Church, itself a union effected in 1820, to 
form the United Presbyterian Church of Scotland—a Church 
famous for its eloquence of preaching, its unstinted liberality, and its 
evangelical piety. 

‘The latter part of the eighteenth century was distinguished by the 
growth and rivalry of two great parties within the Church of Scot- 
land. The one was fitly named the ‘‘ Moderates,” and the other, 
scarcely less fitly, the “ Evangelicals.”” The former were perturbed 
by the incessant strife of ecclesiasticism, and magnified orderliness, 
urbanity of speech and conduct, and the dangers of enthusiasm. 
They were, therefore, averse to much enterprise in religious faith 
and practice. But amongst them were men famous in and beyond 
their country. First of all these moderates was William Robertson, 
one of the greatest of Scottish historians and the principal of Edin- 
burgh University, a candid friend of David Hume and Samuel 
Johnson, and the favourite of the London savants. Then there were 
Principal George Campbell of Aberdeen, and Dr. Hugh Blair, re- 
nowned preachers in their day; and Thomas Reid, the philosopher, 
who founded a school of metaphysics. The Evangelicals, zealous for 
fervour, orthodoxy, and freedom, could also claim great names. Dr. 
John Erskine is known to all who read Sir Walter Scott’s “ Guy 
Mannering,” and he led his party in many acrisis. But the outstand- 
ing man came later—Thomas Chalmers. Despite the opinion of 
Thomas Carlyle, Chalmers was a great man in vision, in eloquence, 
and in Church organization. He can take his place amongst the 
half-dozen renowned Scotsmen of modern times. 

Chalmers was the leader of the movement which ended in the 
third direct secession from the Church of Scotland. Once more it 
was the troublous system of patronage that caused revolt. After ten 
years of conflict, when one scheme after another was tried in a vain 
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attempt to remove what were reckoned evils and hindrances tc the 
Church’s spiritual independence, a Claim of Right was recited at the 
General Assembly of the year 1843. The scene was as dramatic as 
any in the annals of the Scottish Church, for it was a disruption that 
was enacted. Four hundred and fifty-one ministers, followed by 
many elders and adherents, marched to Tanfield Hall, where they 
declared themselves to be the Free Church of Scotland. The 
Scottish people have always been jealous of their religion and have 
given and received many a blow in its cause, yet no one can look back 
without regret upon days when charity was often forgotten and 
rivalry seldom friendly. But there was, also, much to admire in the 
resolute and successful efforts of the Church of Scotland to set her 
house in order and in the zeal of the Free Church to extend her 
beneficent activity at home and abroad. James Robertson, of Ellon, 
and Kenneth Macleay Phin led the National Church to a secure 
position in the earlier days, and they were followed nobly by Robert 
Lee, Norman Macleod, and John Tulloch. In the Free Church, 
William Cunningham the theologian, Alexander Duff the 
missionary, Thomas Guthrie the philanthropist, and Horatius 
Bonar the hymn-writer, were worthy of rank beside 
Chalmers and Candlish; and Robertson Smith the scholar, 
Robert Rainy the ecclesiastic, and Alexander Whyte the 
preacher, were men who, within recent times, brought honour 
to Presbyterian Scotland. 

Within the last twenty-five years there have been pleasing tokens 
that the age of secessions has given way to an era of union. In 1g00 
the Free Church and the United Presbyterian Church formed one 
United Free Church of Scotland; and since 1908 that Church and 
the Church of Scotland have made considerable progress in negotia- 
tions which may soon issue in a great reunion of Scottish Presby- 
terianism. On the basis of statistics given to the General Assemblies 
of these two Churches in May, 1924, the number of ministers in the 
United Church would be more than three and a half thousand, its 
congregations would exceed three thousand, its membership (ex- 
clusive of adherents) would be well over one and a quarter millions, 
and its Christian liberality would approach the yearly sum of 
£2,500,000. Most Scots envisage a Reformed Church of Scotland 
that shall be national and free and inspired for Christian service at 
home and abroad. © ; 
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IX 


The story of the Presbyterian Church is not complete without a 
reference to its modern developments in England, Ireland and 
Wales. During the eighteenth century the English Presbyterians 
fell on evil days. There were controversies regarding creed-sub- 
scription which pressed heavily upon the Church, and there was a 
period of defection in which Arian and, latterly, Unitarian doctrine 
despoiled the Church of its orthodoxy. But help came in various 
ways. Some of the remnant in the north of England by their faith- 
fulness encouraged drooping hopes; immigration from Scotland led 
to the formation of new congregations loyal to Presbyterian ideals; 
and the influence of the Evangelical Revival, mainly due to John 
Wesley and his disciples, stimulated interest in Reformed Churches. 
In the nineteenth century there were several prosperous presby- 
teries, and in 1876 was formed the Presbyterian Church of England. 
To-day it has 14 presbyteries, about 350 congregations, and over 
80,000 members. Its theological college is Westminster College, 
Cambridge, and it ranks highly amongst the divinity halls of Britain. 
In missionary enterprise, also, it has a good record, for the English 
Presbyterians support about go missionaries in foreign fields. 

The Irish Presbyterian Church, like its neighbour in England, 
had doctrinal controversies in the eighteenth century; and, in addi- 
tion, its unity was disturbed by the sectarian troubles that arose in 
Scotland. But it had leaders during its crises, and none more 
deserves mention than Henry Cooke, of Killyleagh, a man of 
intellectual power and forceful personality. In 1840 the General 
Assembly of the Presbyterian Church in Ireland was formed, and 
since that year there has been a steady development. In theology 
and worship the Irish Church has been more conservative than that 
of Scotland, a peculiarity partly accounted for by its uncompromis- 
ing antagonism to the Roman Church, Its ministers number about 
600, its congregations about 560, and its members over 100,000; 
while it has two well-staffed theological colleges and a band of about 
40 missionaries in other lands. 

Last of all, there is the Presbyterian Church in Wales, a Church 
that in its origin owes nothing to Scotland, for in every way it is 
peculiarly Welsh. It was born in the days of the Wesleyan revival, 
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though it did not become a Church until the year 1811. Three- 
quarters of a century before, Howell Harris brought to Trevecca an 
inspiring evangel lit by the flame of the “‘ methodists ” in England, 
and soon he was strengthened by Rowlands and Davies and, most 
of all, by Whitefield, the orator of the movement. There was no 
attempt to secede from the Church of England, but the societies 
which were formed in many Welsh parishes were displeasing to the 
ecclesiastical authorities. Displeasure gave way to resentment, and 
resentment to repression, until inevitably there was a parting of the 
ways. Thomas Charles, of Bala, was a leader of the secession, and the 
Calvinistic Methodist Connexion was formed. The Church during 
the nineteenth century gradually developed its polity, and for 
almost forty years it has had its characteristic Presbyterian court, a 
General Assembly. Most of the Welsh-speaking population adhere 
to this Church, and with its 1,161 ministers, its 1,486 churches, and 
its 187,260 members, the Welsh Church has a notable record of 
Service. 

The history of the Presbyterian Churches in Great Britain has 
often been chequered, but it is a story in which love of freedom, 
tenacity of belief, and strength of purpose find an honoured place. 


CHAPTER IV 


ESSENTIAL FEATURES OF CALVINISM 
By THE Rev. Pror, H. R. Macintosn, D.D., D.Puit. 


Calvinism, with its rigid theology and morals, has spread over the globe. By the emphasis it placed 
ow individual rights and duties it has made a great contribution to the general life of mankind 


ALVINISM is one of the great streams of Christian thought 

and polity which flowed, on the Protestant side, from the 

religious upheaval of the sixteenth century known as the 
Reformation. In salient points it recalls traits of character found in 
John Calvin, the uncrowned king of Geneva; yet it must not be for- 
gotten that its most powerful champions have never ceased to claim 
that in essence it can be traced back to the Old and New Testa- 
ments, and especially to St. Paul. By way of preliminary, let it be 
noted that the term Calvinism does not indicate a Church, as 
Lutheranism commonly does. It means a certain theological type 
within the reformed families of churches, other members of the 
family being in creed Arminian. Here we are contemplating it 
mainly in its classical form. 

One or two characteristics which instantly leap to the eye are 
these. Calvinism has an ecumenical quality; originating in republi- 
can Switzerland, it has spread over the globe, Practical and realistic 
in temper, it has tended to insist on sharp distinctions—between the 
Word of God and human tradition, the Church and the world, the 
regenerate and the unregenerate, the Divine and the human. In its 
attitude to the Medieval Church it was progressive and radical, 
leaving the traditionalism, sacerdotalism, and ritualism of Rome far 
behind, and apt to abolish in Church belief and government what- 
ever Scripture does not expressly enjoin. Especially it revolted from 
what was felt to be the idolatry of the older system, which in various 
ways it censured as pagan. Speaking broadly, where Calvinism has 
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made its way it has stood for reform not in doctrine merely, but in 
government, discipline, and worship. Spiritual freedom has been 
written on its flag. It has upheld, and often inspired suffering for, 
the Headship of Christ in every province of life; and, although not 
always escaping a temptation to identify the Divine will with that of 
a majority, has by its insistence on the sacredness of conscience aided 
in fostering the growth of civil and religious liberty. 

‘The Calvinistic communions may justly be called the Church 
Militant of the Reformation. “‘ We hold,” says Professor Dickie, 
‘* that it is quite as much the duty of the Church to work actively for 
the Christianization of all the relations of life, and to organize all the 
forces of righteousness to that end, as it is to gather its members 
together for worship, to preach the Word, and to administer the 
Sacraments. By establishing the Kingdom of God we mean Chris- 
tianizing all the relations of life, making the law of Christ supreme 
and regulative in all things, economic, social and political as well 
as ecclesiastical.” Thus the glory of Calvinism has lain in its prac- 
tical energies, its urgent discipline, its missionary zeal, its vigorous 
and obedient devotion to the Spirit of God making His will for man 
known through the Word. 

Can we fix upon a single principle from which all these features 
drew their life and power? It is best to be found in a sublime 
thought of God as the absolute and incomprehensible Being who is 
sovereign in heaven and earth. Calvinism brings upon the believing 
spirit a profound and awful sense of the majesty and authority of the 
Lord. There is but one living and true God; and He, in the words 
of the Westminster Confession, is “‘ most free, most absolute, work- 
ing all things according to the counsel of His own immutable and 
most righteous will, for His own glory.” He stands in no need of 
any creatures He has made; He derives no glory from them, for He 
is all-sufficient to Himself. Over all He has unfettered dominion, to 
do with them what He may please. With unshaken faith in His 
love, goodness and truth, as shown in the Christian revelation, Cal- 
vinism yet dwelt with particular emphasis on the just and glorious 
omnipotence of God, of whom and for whom and to whom are all 
things. 7 : a 

itis this view of God which forms the background and support of 
the formidable doctrine of predestination, on which the whole Cal- 
vinistic system of doctrine hinges. Mere human opinion and effort 
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must bow before the disclosed will of Absolute Deity, and only 
through His freely granted revelation, and through (on man’s side) 
a faith which no less than the revelation is an unconditioned gift 
from above, can that will be known. It is God’s very nature to 
bestow His favour on whom He will, according to His mere good 
pleasure, and with equal freedom to consign to eternal loss all the 
sinful whom He has not chosen. None can boast, none can com- 
plain. I had no claim to be created a man rather than a stone; I have 
no claim to be saved rather than lost. All reasons, all norms of 
right or good, spring from the will of God; He is responsible to 
none, but gives Himself the law in supreme liberty. His glory is 
illustrated alike in the redemption of the elect and in the passing 
by and destruction of those ordained to dishonour and wrath for 
their sin. | 

What Calvinism has here done is to fix upon that ultimate sense of 
mystery on which human life floats—that adamantine pressure of 
circumstance of which in certain spheres we are all conscious—and 
harden it to a dogma. In life and destiny there obviously are 
elements to which we must bow in reverent humility. But this is not 
the same thing as saying that in religion the Divine will is the only 
reality in the case, or that it acts in ways we can only describe as 
arbitrary and unlike Jesus Christ. What, in short, the critics of Cal- 
vinism have demurred to is not the sovereignty of God, which all 
believing men must own; it is the character of the God put in this 
sovereign place. But the doctrine of predestination or election, 
rightly understood, is the confession native to every Christian heart 
that it is God who saves, and that when He saves it is not by chance 
or as the reward of goodness, but in virtue of His eternal and un- 
changing grace. Nothing can go beyond such a faith, and in times 
of need it is the only ground which we feel does not shake under our 
feet. 

In ages of persecution, when the hearts of many failed them for 
fear, the saints of God, and especially their leaders, were sustained 
by the knowledge that for each individual soul there is an appointed 
vocation as truly its own as if it were alone upon the planet. Reli- 
gion inspired by this certainty may have the common defects of our 
nature, and may permit logic (as Calvinism did) too great an influ- 
ence on the theology in which it finds expression; but one fault it 
will never have—it will never be prudential, hedonistic, or self- 
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centred. From that it will be preserved by the conviction that all 
things exist, as all events happen, ad maiorem gloriam Dei. 

Along with this unabating sense of the Divine sovereignty and 
majesty goes the fundamental belief that, God having spoken to 
man, the Word in which He speaks is the supreme rule of faith and 
life. The article ‘‘ Of Holy Scripture,” accordingly, stands first in 
most Calvinistic confessions. But the authority of the Bible has too 
often been construed in a legal spirit. It has been regarded as a 
code-book, prescribing belief and duty from without; a fault not 
wholly corrected by an unfailing and welcome appeal to the inward 
witness of the Spirit. 

As God Himself is the Supreme Will, so, for Calvinism, true 
religion in man is will manifested in practical and unquestioning 
obedience. Faith, evoked by the irresistible efficacy of grace, has 
its mark less in endurance than in loyal action. The chief end of the 
Church is to glorify God and subserve His purpose. Of this Church 
men are not to be passive members; each is to do his share in choos- 
ing its representative rulers and in supporting the discipline by 
which the whole body is trained in Christian character. Calvin had 
a passion for conduct; and in the Calvinistic conception of the 
Church, as the communion of saints, there is found an august tone 
of grave, if too magisterial, severity. 

But the Church, as the army of the Lord, must bring its weapons 
to bear on civil and economic life. The State also is conceived 
theocratically; as subject to the revealed will of the Most High, it is 
bound to promote the Divine cause by all legitimate means. Church 
and State must labour together to realize the Biblical ideal, the 
State accepting the Church’s instruction as to its social duties and 
even undertaking them on its own account if the Church should fall 
short of its obligations. Finance and commerce are no necessary 
evils; on the contrary, they give notable opportunities for carrying 
out the will of God, which means that secular avocations are to be 
discharged not for the individual’s pleasure but in dutiful service of 
the commonweal. Nothing can be allowed to resist the precepts of 
God. To oppose a godless government in arms, and even to remove 
it, is permissible and may be obligatory. With this is naturally asso- 
ciated a democratic bent in political theory, as well as a view of 
capitalistic industry which regards it as specially serviceable (owing 
to its large powers of production) to the prosperity cf the divinely 
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chosen whole. The one question worth asking about war, law, 
culture, or art is whether they can be made to promote the 
glory of Almighty God. 

If Calvinism can free itself from the harshness with which too 
often its principles have been applied, if it can withstand the tempta- 
tion to think that right conduct can be secured by legislation—and 
in these respects it has proved itself willing to learn—it is capable of 
making important contributions to the maintenance of an evan- 
gelical Christianity, and of exerting on the political and social life 
of great nations an influence which will be lasting and beneficent. 


CHAPTER V 


THE CHURCH OF ENGLAND AND THE REFORMATION 
By tut Rev. Proressor Percy Dgarmer, D.D., A.R.I.B.A. 


The movement of the Reformation in England was largely controlled by popular religions feeling 

and the political needs of the nation. An element of its strength has been that in the main it has 

kept in touch with actual conditions, despite its loss of touch with the common people in the eighteenth 
century. 


ceeded the ancient British Church in the sixth century, had 

gone on through the Middle Ages in communion with 
Rome, having a character of its own and a certain national self- 
consciousness, but at the Reformation was profoundly changed. Its 
history had been bound up with that of the English people; and it 
continued to be the Church of the English people as a whole till the 
Restoration in 1660. The Reformation period really lasted from 
the reign of Henry VII till the beginning of Charles II’s reign, when 
the non-episcopal bodies began their existence as separate churches. 
Until then the struggle had been as to whether Presbyterianism or 
Independency should take the place of Episcopacy as the national 
system of religion. Prior to that the people as a whole belonged, 
conformist or nonconformist, to the Church of England, the non- 
conformists of the previous reigns becoming the conformists of the 
Protectorate of Oliver Cromwell, when Episcopalianism was pro- 
scribed. Thus the Church of England has been part of the history of 
England, and is the mother of all the English-speaking churches 
which settled down into a vigorous separate existence when the 
Reformation period closed after the Commonwealth, and men 
agreed to differ. 7 
_ The cause.of the English Reformation was twofold, political and 
doctrinal. The political differences with the Papacy were very old, 
and it was on political grounds that the first stages of the Reforma- 

si 


T= Church of England had no special founder. It had suc- 
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tion were carried through. Nearly five centuries before the Tudors, 
William the Conqueror had enacted that no pope could be recog- 
nized in England without the king’s consent; King John had lost his 
position mainly because he had subjected England as a fief to the 
papacy; the Statutes of Provisors of 1351, 1362, and 1390 had 
denied the papal claim to dispose of benefices, and Edward III’s 
pregnant Statute of Premunire had forbidden the carrying of 
appeals to the court of Rome. But Henry II had failed in his 
struggle with Thomas a Becket, and Thomas became the most 
popular saint in England. Thus the efforts of the lay power had not 
been altogether successful, and in the sixteenth century Englishmen 
were at once proud of their independence yet by no means free from 
papal interference. “‘ Our lord the pope ” was prayed for at Mass. 
The matter had not yet been fought out. 

The doctrinal drift from Rome was a good deal later than the 
political; and to the end of his reign Henry VIII was burning people 
for denying transubstantiation while he executed others for denying 
the royal supremacy. Englishmen as a whole were well content with 
the beautiful services of the medieval period, and the doctrine of the 
medizval Church seemed to them to be that of Christianity from the 
beginning. But there was at the same time among thinking people 
a good deal of contempt for relic-worship and other popular forms 
of devotion. Wyclif in the fourteenth century had questioned the 
doctrine of transubstantiation, he and his pupils had translated the 
New Testament, while through his “ Poor Preachers ’”? many came 
to know the Gospel story as they had never known it before. His 
followers, the Lollards, though kept under by the ugly new method 
of persecution (the statute providing for the burning of heretics, 
De Heretico Comburendo, was passed in1384), were by no means 
extinct when the Tudor Reformation began—they were perhaps 
the more influential because their work was compelled to be 
secret. 

Before the end of the fifteenth century the spirit of Italian Human- 
ism (the Renaissance, as it is called), in its essence a revolt against 
medizvalism, had created the ““ New Learning ” in England: men 
like Colet, Grocyn, Lilly, Linacre, and the Dutchman Erasmus, 
protected by Bishop Fox and Warham, Archbishop of Canterbury 
till 1532, had established the teaching of Greek and the search for 
the plain meaning of the New Testament text instead of the fanciful 
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interpretations of the schoolmen, and in Latin had substituted the 
study of Cicero for that of Duns Scotus. Monasticism, the strong- 
hold of religious conservatism, was in its decline; even the orthodox 
and half-canonized Henry VI had founded colleges like Eton and 
King’s College, Cambridge, instead of monasteries. Education had, 
indeed, been in the air since Bishop William of Wykeham had 
founded Winchester College in 1378. 

Meanwhile, the monks had missed their opportunity and were of 
very little use in the educational cause. English folk liked neither 
the idleness of the monks nor the covetousness of the higher clergy 
and the deep abuses which pervaded religion. Cardinal Wolsey him- 
self-had suppressed forty-two monastic houses to found his splendid 
new College of Christ Church, Oxford. Then, in 1517, Luther 
began his attack on indulgences, and three years later burned the 
papal bull and declared the pope to be Antichrist. Protestantism 
spread like wild-fire in Germany. Contact was established by 
1521 between the disciples of Luther and some of Erasmus’ pupils 
in the English universities—Coverdale, Barnes, Tyndale, Latimer— 
and by 1535 Coverdale’s Bible was printed and imported to 
England. Henry VIII thought Luther a blasphemous heretic, and 
in 1521 wrote a book against him, sending a copy to Pope Leo X, 
who rewarded him with the title “Defender of the Faith ’— 
a title which is still found as FID. DEF. round the head 
of the king on British coins. England was ready to move, but there 
was no leader. Asa young man Henry was frivolous and rather 
futile, 

Then Henry changed, and a leader was found in him. He had no 
sympathy with the Reformation movement, and he moved for 
reasons of state; but his action destroyed the old system on the 
political side and set free the new doctrinal forces. Brutal as he was, 
all historians are agreed that Henry VIII became a great king, and 
—quite apart from religious questions—built upon the foundations 
which his father had laid the great and powerful kingdom which has 
continued to grow since his day. He was bad—the sixteenth century 
was not an era of good men—but he was extremely able and very 
patriotic. He was not a tyrant, for a tyrant depends upon force of 
arms, and his army consisted of a hundred yeomen-of-the-guard, 
such as are still to be seen in their picturesque uniforms about the 
Tower of London. After the change the English Parliament met 
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frequently, though Convocation, the assembly of the Church, was 
bullied. Henry said to Parliament, and with truth, that he respected 
its prerogatives as tenderly as his own. The nation, in fact, had 
found a leader; he carried the nation with him, and for all his 
cruelty he was enormously popular, because under him England 
was becoming great. 

His divorce was the accident. which changed Henry and gave 
England a leader. Henry desired to divorce Queen Katherine, 
mainly for reasons of state. She had borne him no son to succeed to 
the throne; Anne Boleyn was already his mistress, and he wished to 
legitimatize the child whom she was expecting. The pope would 
have been quite ready to accommodate him, but unfortunately the 
Emperor Charles was Katherine’s nephew, and Pope Leo thought 
that Charles would be the more dangerous enemy of the two—in 
which, as it turned out, he was mistaken. He cited Henry to plead 
his cause in Rome. Henry replied with a roar of defiance at the 
foreign prelate. Wolsey was indicted under the Act of Premunire, 
and fell, and died (1529) wishing he had served his God as he had 
served his king. The long pent-up forces of discontent with the 
abuses and immunities of the monks and clergy were set loose. The 
political Reformation had begun. Henry had soon to discover that 
the doctrinal Reformation would follow. 

When Wolsey fell, Parliament met on November 3, 1 §29, willing 
to assert the independence of England, and thoroughly in agreement 
with the king as to the need of reforming abuses, although the 
divorce itself was not popular. This was the famous “ Reformation 
Parliament,”’ and it kept together for seven years. It began by 
reducing clerical fees. In 1531 it tightened up the control of the 
crown over the Church courts, and the king declared the whole 
clergy of England under a “ premunire”’ for having accepted 
Wolsey as papal legate, which was not indeed illegal, but put Con- 
vocation entirely at the king’s mercy. He then forced Convocation 
to declare him the “Supreme Head of the Church so far as 
the law allows.”’ The House then passed a Bill suspending the 
payment of Annates (or First Fruits, the first year’s income of arch- 
bishops and bishops) to the pope, and presented to the crown a long 
list of grievances against the clergy. The House of Lords, with its 
bishops and abbots, objected at first, but gave way in the end. In 
1533 both Houses passed the Act of Appeals, forbidding any appeals 


THE REFORMATION IN ENGLAND 55 


whatever to Rome. Next year the old dispute as to the right of the 
crown to appoint the bishops was finally settled in favour of the 
crown, so that to this day the Prime Minister of England in the 
name of the king appoints to bishoprics under the curious system of 
the congé d’élire, which compels the dean and chapter of a cathedral 
to appoint the nominees of the crown under penalty of that useful 
Act of Premunire—a curious system which, however, preserves the 
English Church from overmuch clerical control. In the same year 
(1534) an Act was passed completely abolishing all authority of the 
pope in England. 

Next followed the dissolution of the monasteries, In 1536 an Act 
was passed dissolving all the smaller monasteries, those with less than 
£200 a year. Then the one insurrection of Henry’s reign took 
place, the Pilgrimage of Grace in the north, which was more con- 
servative and in those days remote from the centre of events. The 
insurrection was put down by the king, whose ferocity steadily in- 
creased and was now adding Catholic martyrs to the list which had 
begun with the Lollards. The dissolution of the larger monasterics 
soon followed automatically. The monasteries were neither good 
nor very bad; a few were immoral, but most were simply survivals 
and of little use. After many reactions of opinion, history has 
settled down to the verdict that the standard of the monasteries at 
that time was not a high one. They were naturally in favour of the 
old ways and of the papal supremacy; they held very large pro- 
perties, without being very good landlords, and inactive holders of 
property are a drag upon a country. But loot was the chief object of 
the king and his ministers, among whom Thomas Cromwell has an 
unenviable fame for unscrupulous cleverness. 

Some of the money went to the royal treasury, some was paid out 
as a reward for services, some was used to found six new bishoprics. 
Most of the monks—between four and eight thousand in number— 
were pensioned. Education was not forgotten: in 1540 regius pro- 
fessorships were founded at Oxford and Cambridge in divinity, law, 
physics, Greek and Hebrew; and in 1546 the magnificent royal 
foundation of T'rinity College, Cambridge, came into existence. 
Before this, Pope Paul III had excommunicated Henry, and in 1538 
prepared a bull of deposition, calling upon all Christian princes to 
drive him from his throne. Henceforth, and recurrently down to 
the defeat of the Spanish Ar.nada, England. was threatened with 
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invasion—a fact to be remembered in defence of Tudor severity 
and cruelty, as is also the fact that from Lambert Simnel and 
Perkin Warbeck in Henry VII’s reign until the last days of 
Elizabeth all Tudor sovereigns had to face conspiracies against 
their throne. | 

The political side of the Reformation was accomplished; the 
doctrinal side had already begun, and with the support of men like 
Coverdale, Tyndale, Latimer, and Cranmer (Henry’s most loved 
and trusted minister), carried the king and the nation before it. In 
1538 the English Bible, prepared by John Rogers and Cranmer on 
the basis of Tyndale’s translation (called the Great Bible, or Cran- 
mer’s), was ordered to be kept in every parish church for all to read. 
The flood-gates were now open. 

Attempts at defining doctrine appeared: the Ten Articles in 1536, 
the Bishops’ Book in 1537, the Six Articles which in 1539 went 
behind the Ten Articles and practically reafirmed the medizval 
position without the pope. In 1543 followed the King’s Book, 
largely the work of the conservative king himself. In 1544 the 
English Litany was published, and the first glorious cadences— 
familiar ever since—of the English Prayer Book were heard in 
church. Next year came the Primer, and Cranmer was at work with 
his associates translating into the English tongue such parts of the 
old services as were deemed fit to remain. Before the end of January, 
1547, Henry VIII was dead. 

England had broken with the Papacy and had become a great 
nation. Its modern history had begun. 

Violent and cruel as were his methods, melancholy as was the 
destruction of magnificent monastic buildings which might often 
have been put to noble uses, Henry’s methods had saved England 
from worse evils. The Reformation came by easy stages, the nation 
being spared the agonies of civil war and the horrors of wars of 
religion such as France and Germany endured; it was carried out in 
constitutional ways, though those ways were sometimes unjust. 
Indeed, the Reformation Parliament was a chief source of modern 
democracy, for Henry taught the House of Commons its power. 
Nor were there riots; nor was there destruction of the glorious 
Gothic cathedrals and parish churches; nor was the fine ceremonial 
tradition of public worship lost. The English Reformation was 
characteristic in its strong element of reasonableness. 
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Between the two long reigns of two great creative monarchs, 
Henry VIII and Elizabeth, lie the two short momentous interludes 
of Edward VI and Mary—the prig and the fanatic—each about five 
years long. We think of the English Reformation under the names 
of monarchs, because it was a movement of the English people; and 
in the confusion of the transition the monarchs expressed first one 
aspect, then another, of the nation, in the long run accomplishing 
what the nation willed. 


The reign of Edward VI was the era of liturgical reform, the 
momentous era when the art of public worship was changed in 
England. We never realize the importance of what are sometimes 
condescendingly called “‘externals”’ in religion: they are of sacra- 
mental importance, for they express the inward spirit; and they are 
of the utmost practical importance, because they concern every man, 
woman and child, educated and uneducated, since all are affected 
by what goes on in church, however little they may be interested in 
abstruse questions of theology. Therefore we must not be surprised 
that, as in the iconoclastic controversy, which separated the East 
from the West between the eighth and eleventh centuries, so in the 
controversies about popery and puritanism, interest gathered round 
outward signs, as it did once again in those of the Catholic revival in 
the nineteenth century. 

Fortunately for English-speaking Christianity, the Tudor period, 
which gave us our first modern Bibles and the Book of Common 
Prayer, was the age when the English language reached a richness 
and beauty never since equalled—no longer archaic and not yet 
overloaded with Latinisms. Fortunately, also, the main part of the 
English Prayer Book was written by Archbishop Cranmer, the 
greatest master of English prose before Hooker, Donne and Milton. 
In Henry VIII’s reign the people had been given the English 
Litany. In the first year of Edward, 1547, the Epistle and Gospel 
at High Mass were ordered to be read in English. In 1548 the 
Order of Communion was inserted into the Latin service, so that 
“‘ the Mass became a Communion,” and in both kinds. 

In 1549 the first English Prayer Book was published. It was 
mainly a translation of such parts of the medizval services as were in 


48 AN OUTLINE OF CHRISTIANITY 


accordance with reformed doctrine, greatly simplified, but Catholic 
in character. Its importance can hardly be exaggerated. For the 
first time the services were given to the people in a language which 
they could all understand ; these services were simplified into clarity, 
and brought together into one small book, so that anyone could find 
his place, follow the service, and himself take part in it. These 
reasons are excellently stated in the preface, still printed in English 
Prayer Books, called “ Concerning the Service of the Church,” 
where it is also stated that instead of a confusing variety of local 
“uses” there was henceforth to be but one use. Thus the principle 
of uniformity was also set down ; and this principle subsequent ages 
have proved to be a mistake, because in the modern age (which 
began in the fifteenth and sixteenth centuries) a free people cannot 
be forced all to worship in the same way—though, if compulsion is 
not used, they will generally prefer some sort of uniformity, freely 
adopted, to the confusion of overmuch diversity. 

_ Two ministers, Somerset and Northumberland (both executed in 
the end), ruled in turn during the short life of the precocious boy 
king, Edward VI. Northumberland was a thorough-paced scoun- 
drel and dragged the Reformation in the mud: also, contemptuous 
himself of religious matters, he filled England with foreign Calvinist 
and other Protestant divines, some of whom could not speak English. 
Mainly as a result of this influence the First Prayer Book was altered 
under the Protector Northumberland in a Protestant direction; this 
Second English Prayer Book appeared in 1552. Before it came into 
general use the young king was dead. The Protector had reduced 
religion and education to a low ebb. Henry VIII had looted the 
monasteries, but now the churches were robbed also: commissioners 
made inventories everywhere, and appropriated “superstitious ”’ 
ornaments—particularly those of gold and silver. As the univer- 
sities fell into decay, so the churches were dismantled; innumerable 
beautiful ornaments, which would now be of priceless value, were 
melted down, and, worst of all, the guilds—the religious trade 
unions of the time—were robbed and destroyed. It was, as has been 
said, a robbery of the poor by the rich. 

England was thoroughly disgusted, and at Edward VI’s death 
Mary was practically elected queen by acclamation (1553), 
Northumberland’s attempt to crown his si aint Lady 
Jane Grey, being a dismal failure. 
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II 

Mary’s reign (1553-8) was simple. When she came to the throne 
England was ready to be Catholic without the pope—or a majority 
at first even to be Catholic with the pope—so long as the new lay 
possessors of Church property were not forced to return it. Her first 
parliament at once voted that no holders of Church lands should be 
disturbed ; they then voted for the Mass in Latin and the celibacy of 
the clergy. But they hated Mary’s plan to marry the Spanish prince, 
Philip. When she had accomplished this design her morose con- 
scientiousness grew into fanaticism under the influence of foreigners, 
Spanish friars and her favourite priests. In 1554 Cardinal Pole was 
obsequiously received by Parliament as papal legate, though they at 
once passed..a yet more stringent Act, confirming to their present 
owners and heirs for ever all the lands, plate, tithes, and benefices 
which had formerly belonged to the monasteries, quaintly invoking 
the convenient Act of Premunire for protection. In return for this 
they agreed to restore the statutes against heresy (which restoration 
had been agreed to by the Commons in the previous year but re- 
jected by the Lords). Thus, by a disgraceful bargain, the penalty cf 
burning for heresy (repealed under Edward VI in 1547) became 
once more the law of the land. 

The Protestant martyrdoms changed the history of England and 
of the world. Between 1554 and Mary’s death in 1558, 277 persons 
were burnt alive. They were mostly people in humble circumstances 
from the counties adjacent to London, where Protestantism was 
most widespread, but they included the Archbishop of Canterbury, 
the tolerant and gentle Cranmer, who was burnt at Oxford with the 
learned Ridley, Bishop of London, and the eloquent religious and 
social reformer, Latimer, Bishop of Worcester, whose sermons are 
monuments of virile English prose. They included also Rogers, 
the translator of the Bible, and Hooper, Bishop of Gloucester, one 
of the earliest and most brilliant of Puritans. Latimer’s immortal 
dying words came true: _ 4 | 

“* Be of good comfort, Master Ridley. Play the man, We shall 
this day light such a candle, by God’s grace, in England, as | trust 
‘shall never be put out.” . 

This saying-was preserved in Foxe’s ‘“‘ Booke of Martyrs,” and 
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Foxe’s book became a companion to the Bible, set up in churches, 
and preserved with the Bible in many a household down to the 
nineteenth century. There had been some Catholics executed for 
religion, like Henry’s great Chancellor More—the author of the 
“Utopia,” and himself one of the early reformers of the New 
Learning—for it was a cruel age; and in Elizabeth’s reign some 
Roman Catholic emissaries were executed for treason, because the 
pope called upon his adherents to dethrone the great Protestant 
queen; but there was nothing like this. The burning of heretics had 
been first brought in against the Lollards; it ended after Mary. 

There is a reaction against the one-sidedness of Foxe to-day, and 
a tendency to think that both sides were equally bad. This is not 
true: Mary tried to extirpate a religious faith by slaughter, and she 
was only stopped by her death. In France, Belgium, and Spain per- 
secution did, as a matter of fact, succeed in preventing whole nations 
from becoming Protestant, and no one who has not studied the sub- 
ject can imagine the cold-blooded horrors of the Spanish Inquisition. 
Persecution failed to bully the English out of an idea. Their faith 
only grew more indomitable; and we need not wonder at the deep 
wave of indignation which the fires of Smithfield evoked. Mary had 
failed, at home and abroad, and by the irony of fate she died at war 
with the pope and refusing to admit his bulls because he was helping 
France in its war against Spain. Calais fell, and Mary died. She had 
found England Catholic and ready to be Roman Catholic; her zeal 
for Rome had made it Protestant. 


Ill 


When, to the infinite relief of the nation, Elizabeth came to the 
throne, in 1558, the great majority of the people were still Catholic, 
if not indeed Roman Catholic, in doctrine and in worship. When 
Elizabeth died, in 1603, England was Protestant with only a tiny 
papist minority. The extent of this change is the measure of her 
statesmanship. The Elizabethan era is not only most glorious in its 
adventure, its discoveries, security, prosperity, and in its literature— 
the recovery of a“ merrie England,” as it is popularly and rightly 
supposed to be, after gloom, fear, and confusion—it is also the age of 
religious settlement. And the religion of Elizabethan England was 
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a layman’s religion, the religion of a sensible people slowly but surely 
moving in the direction of tolerance. 

As it happened, Elizabeth and her wise minister William Cccil, 
Lord Burleigh, who practically directed the affairs of the nation 
during Elizabeth’s reign (till 1598, when he died), were exactly 
fitted to bring about a settlement of tolerant wisdom resting upon 
the common sense of the laity; and the theologians (notably ‘the 
judicious Hooker,”’ who closed the period of transition and uncer- 
tainty) were, on the whole, broad minded as well as sincere. Right 
down to the completion of the Reformation Settlement in 1662 they 
did not care much about being either “ Catholic ” or “‘ Protestant ” 
—indeed, they constantly and officially called themselves both—but 
what they did care for was to be Primitive. Neither Catholicism, 
Protestantism, nor this new and characteristically sensible English 
synthesis, Anglicanism, really got back to the Gospels. But the men 
of the Reformation Settlement, as it now matured, did try to get 
back to the Primitive Church in doctrine and in worship, to what 
the second Preface in the Prayer Book calls ‘the godly and decent 
order of the ancient Fathers.” 

Cecil might pass for the typical educated layman of the present 
day. Indifferent to dogma, he was of the reformed religion, but 
conservative in his reforming spirit, content with the dignity of 
worship as the first two Prayer Books had left it, and so tolerant that 
he was constantly accused of lukewarmness, by papist and puritan 
alike. Elizabeth also was definitely on the side of religious freedom 
as it was then understood; she belonged to the Reformed faith, and 
was well read and well informed, with a natural genius of her own : 
and an insight into the hearts of her people that never failed. But 
she was more conservative than Cecil, with a warm place in her heart 
for the old ways and for some of the old ideas. Not, as is often sup- 
posed, vain and frivolous, she was, Bacon tells us, “ pious and 
moderate,” constant at divine service, and assiduous in reading the 
Bible and the Fathers. A liberal Catholic in the mod-rn sense we 
might call her; and about one thing above all she was clear: she did 
not want the reduced worship of the close of Edward’s reign, but 
something more beautiful and dignified and more in accordance 
with medieval tradition. 

The First Prayer Book was probably her ideal; and that book had 


carried on the medieval ornaments and ceremonies, so far as the 
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fitted into the English service and were not superstitious. In 1559 
the Third Prayer Book was issued, a revised version of the Second 
Book of 1552. In this Third Book the Ornaments Rubric first 
appeared, which ordered (as it still does in the English Prayer Book) 
the old vestments and other ornaments of the church and ministers, 
so far as they were used in 1549 (the year of the First Book). Thus 
the Church of England was again shown to be both reformed and 
conservative—both liberal and catholic—with the ancient orders of 
bishops, priests, and deacons, and the ancient ways of worship 
purged from medieval accretions. 

Two Acts were passed by Parliament in 1559. The Act of 
Supremacy abolished ‘all usurped and foreign power,” and de- 
clared that “‘ no foreign prince, person, prelate, state or potentate, 
spiritual or temporal, shall at any time after the last day of this 
session of Parliament use, enjoy, or exercise any manner of power, 
jurisdiction, superiority, authority, pre-eminence or privilege, 
spiritual or ecclesiastical, within this realm.” The Act of Uni- 
formity required every minister to use the Prayer Book, and every 
person to resort to his parish church on Sunday and there abide 
orderly and soberly, on pain of a fine of twelve pence to be levied 
by the churchwarden and applied to the use of the poor of the 
parish. : 

This was mild enough after Queen Mary. Archbishop Parker, who 
now ruled the Church of England, was a gentle, honest, capable, 
and broad-minded man, in an age when bitterness, self-seeking, 
fanatical consecration and fanatical innovation were all too common. 
None the less it was too much for the stubborn English character: 
Elizabeth’s long reign was full of troubles from “ popish recusants ”’ 
on the one hand, and on the other from Puritans who could not 
imagine why the Reformation should stop just then. The battle was 
not fought out till another hundred years had gone by, and some 
time was yet to pass after the Restoration in 1660 before successive 
Acts of Toleration gradually tore up the Act of Uniformity, 
and brought Great Britain to the state of complete religious 
freedom. 

At first, however, it was not for the principle of religious freedom 
that men fought, but each party for its own supremacy: each desired 
to 6e the Church of England and to suppress the others. The perse- 
cutions under Mary had burnt the Protestant spirit deep into the 
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heart of an England that had been on the whole of an easy-going, 
liberal catholic temper. Puritanism steadily increased and found in- 
creasing support in the House of Commons. Robert Brown in- 
augurated the Congregational idea by claiming the right of every 
congregation to spiritual independence; and Thomas Cartwright, 
author of the famous ‘‘ Admonition to Parliament,” established 
circles of “‘ Holy Discipline ” on the Presbyterian model which were 
meant to exist within the established Church and gradually to 
replace its episcopal system. Both agreed in wishing to destroy the 
outward beauty of the Church worship, in sabbatarianism, and in the 
general view of religion which is called Puritanism, though it was 
then a narrow view of life compared with the lofty austerity which 
we associate with its later professors. Indeed, by whatever name we 
call ourselves to-day, none of us would like to be identified with our 
predecessors of the sixteenth century. 

On the other hand, in 1569 some English Roman Catholics took 
action with a view to placing Mary Queen of Scots upon the 
English throne. In 1570 the fiery new pope, Pius V, outlawed 
Elizabeth, declaring her to be excommunicate and deposed, and her 
subjects dispensed from their oath of allegiance. This made the posi- 
tion of English Roman Catholics most difficult, for they were, as a 
whole, loyal to the queen in secular matters. Their new University 
of Douai was founded in France in 1568, and soon an invading 
army of seminary priests was secretly pouring into England. From 
that time till the day of her death Elizabeth was never free from 
plots for her assassination, Jesuit activity followed in 1580. 
Many Jesuits were hanged, drawn, and quartered, according 
to the barbarous law, as traitors, though to the papists they 
naturally. appeared as martyrs; while among the Puritans many 
were imprisoned, and Penry and Barrow were hanged on a charge 
of sedition. 

In 1571 the final doctrinal position was settled in the Thirty- 
nine Articles (previous Articles had been published after those of 
Henry VIII's reign, in 1553, 1559 and 1563). They are so com- 
prehensive that it is not impossible for intelligent clergy to give a 
general assent to them even to-day. They have dropped out of use 
in America, but in England, though the law of strict.subscription to 
them was relaxed in 1865, the assent of the clergy is still required 
by law. They have never been binding on the laity. 
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During the last ten years of the reign a comparative calm pre- 
vailed, due partly to the established popularity of the great old 
queen, partly to the severe measures of repression that had been 
practised, and partly to the growth of a new type of churchmanship, 
convinced, learned and broad-minded, such as was typified in 
Hooker’s ‘‘ Ecclesiastical Polity,” an English classic which laid 
solid foundations for the settled Anglican position in 1594. 


IV 


It remained for the Stuart kings to undo what the great reign of 
Elizabeth had accomplished. All through the Reformation period, 
as indeed after it also, it was the people who ultimately shaped the 
issues. When the monarch acted in accordance with the developing 
thought of the nation as a whole, the monarch succeeded; when he 
set himself against that thought, he failed. With the new Scottish 
king, James I, came the Stuart idea of the Divine Right of Kings. 
Unfortunately, the bishops and the episcopal or conformist part of 
the people accepted this as a religious dogma, whereas the Puritans, 
seeking at first freedom only for themselves, became the protagon- 
ists of general religious freedom by their courage and perseverance 
in the struggle. Again, we cannot give our whole sympathy to 
either side. We are set against James I at the outset by his threat to 
harry the Puritans out of his dominions; yet we are drawn to the 
high churchmen because of their piety and great learning, their 
struggle to preserve the beauty of the churches and church-services 
against men who fiercely attacked even such things as the black 
gown and surplice, the sign of the cross in baptism and the use of the 
wedding-ring. Such men seem philistines and narrow-minded 
fanatics, and it was they, during the Commonwealth, who effected 
the main part of the destruction of the old art which still abounded 
in the churches. 

On the other hand, we cannot but admire the Puritans’ zeal for 
righteousness, their stubborn courage, their virile independence and 
perseverance, from which has sprung the modern democracy both 
of America, where some of them went to enjoy the freedom which 
England had denied (and which, it must be confessed, they did not 
at first always extend to others), and of Great Britain. We give the 
highest admiration of all to Puritan saints like Richard Baxter; to 
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the great genius of John Bunyan, who wrote “‘ Pilgrim’s Progress ”” 
when in prison for his religious opinions; to George Fox, the 
founder of Quakerism—a reaction itself against the Biblical literal- 
ism of the Puritans and suppressed at first by them; and to John 
Milton, the mighty champion of liberty, though not an orthodox 
Puritan. Protestantism and Puritanism (its extremer British form), 
it should not be forgotten, were not opposed to art in principle; and 
though Puritanism was mistaken in opposing liturgical beauty, the 
drama, and popular sports (the Puritans pulled down the May- 
poles, centres of folk-dance), it was devoted to the arts of music and 
letters. And though England was indifferent, outside the court, to 
painting, the greatest religious painter since Tintoret was the Bible- 
reading Dutch Protestant, Rembrandt; while (to go for a moment 
ahead) the chief glory of English architecture is Christopher Wren, 
a Protestant churchman, who rebuilt St. Paul’s Cathedral after the 
great London fire of 1666. 

To the great credit of James I must be set the production of the 
Authorized Version of the English Bible, which nobody wanted but 
himself, and which was accomplished, between 1604 and 1611, by 
three committees of divines meeting at Oxford, Cambridge, and 
Westminster. It remains to-day the greatest treasure which the 
English-speaking peoples possess. To him is also due some credit 
for the first permanent settlement in Virginia, which he authorized 
in 1607, and was followed (no thanks to James) by the arrival 
of the Pilgrim Fathers in the Mayflower at Plymouth in 1620. 
Of the splendid English Bible we need only add that it is the greatest 
book in the English language, and has had incalculable effects upon 
the history and character of the English-speaking peoples. It forms 
—with the Prayer Book, hardly inferior to it in literary beauty—the 
worship of all the Anglican churches. The English Bible, enriched 
generally by many a phrase taken from the Prayer Book, belongs to 
the worship of all the other English-speaking churches. We owe it 
to James I and to the scholars like Andrewes (not yet a bishop) who 
worked at his behest. While it was being written Shakespeare 
finished his last plays, culminating in that great religious poem 
‘The Tempest.” William Shakespeare (1564-1616)—though he 
is for all time—represents the religious views of the typical Eliza- 
bethan: very reticent, neither Puritan nor “ churchy,” he is deeply 
reverent, and his humanity is full of the Christian spirit. 
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With Charles I civil liberty was in danger, and the episcopal part 
of what is still the Church of the English people was on the side of 
reaction and divine right. Archbishop Laud tried to preserve beauty 
and order in the churches, but he was beheaded. It was the nation 
which decided, as always—this time by force of arms—and in 1649 
Charles also was beheaded. The Commonwealth began and the 
Puritans ruled; but they had not learnt the lesson of religious tolera- 
tion—all ministers guilty of using the Book of Common Prayer were 
to be ejected. Cromwell himself, however, an Independent, caring 
much for the great fundamental doctrines of Christianity and dis- 
liking the shackles of the Presbyterians, which were indeed more 
severe than those of the bishops, made real progress in the idea of 
toleration; every variety of Puritan doctrine—even Quakerism— 
was freely preached during the six years of the Commonwealth. 

But the Commonwealth was not Parliamentary Government: it 
was really Government by martial law, and in 1660 the people of 
England rejoiced at the Restoration of the Church and a free Parlia- 
ment under the witty Charles II. Would a religious settlement, 
embracing both sides of the Church in England, be possible ? 


Vi 


A great conference met at the Savoy in 1661, comprised of the 
bishops, who had been in enforced retirement, or even in prison, and 
the Puritan divines. Unfortunately, no settlement was reached— 
—indeed, it must be confessed the Prayer Book would have been 
ruined had all the Puritan demands been accepted. The Fifth 
English Prayer Book was produced (a Fourth, also slightly revised, 
had appeared in 1604). This is the book still used in England and 
most of the Anglican churches, though it is now under revision in 
the National Assembly of the Church of England, where alternative 
forms are being debated. 

Then followed a disastrous step. The Puritans till now had be- 
lieved themselves to be members of the Church of England, though 
as early as 1560 some had practised secession by meeting together 
for separate services, and there had been constant struggles ever 
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since over forms of worship and the different confessions of faith in 
which that dogmatic age abounded. By what is called the Clarendon 
Code, nonconformity was turned into dissent, and separatism was 
finally established—though at the present day it is hoped that 
finality may be abolished by the reunion of the Churches, First, in 
1662, a new Act of Uniformity was passed by a Parliament strongly 
Tory in its reaction against the Commonwealth, enforcing the 
Prayer Book. As a result some two thousand clergy on “‘ Black 
Bartholomew’s Day” 1663, resigned their livings rather than con- 
form. The Corporation Act (1661) and the Licensing Act (1662) 
forced mayors and magistrates to swear never to resist the king’s 
authority, and forbade the printing of books without licence; the 
Conventicle Act (1664) forbade any religious meeting outside the 
Prayer Book system of more than five persons; the Five Mile Act 
forbade any who preached at a religious meeting, not in strict con- 
formity, to come within five miles of any corporate town—any town, 
that is, which returned members to Parliament. 

Thus the breach was made. In 1672 Charles II (as the result of a 
bargain with the French king, Louis XIV) issued the Declaration 
of Indulgence, which exempted all Non-conformists (so as to in- 
clude the Roman Catholics), from these Acts, but Parliament in 
1673 made him withdraw this Declaration and assent to the Test 
Act, which obliged everyone who held any office, civil or military, 
under the king, first to receive the Communion according to the rite 
of the Church of England and to subscribe the declaration against 
Transubstantiation. This statute was not repealed till 1828. The 
measures of the Clarendon Code had, however, with the hearty con- 
sent of King William III, been in great part repealed by the 
Toleration Act of 1689. 


VII 


The end of the Stuart régime was marked by a striking and sym- 
bolic act on the part of seven bishops of the Establishment. King 
James II, on his own authority, attempted to dispense with the laws 
in regard to religious disability, and commanded the Church to 
ratify his action by reading his Declaration of Indulgence from 
every pulpit in England. The instance of their refusing to obey is 
not only significant as typifying their own repudiation of an illegal 
political action on the part of the king, but also as almost the last 
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free act, independent of political considerations, made by the hier- 
archy of the English Church. The seven bold bishops were impris- 
oned, tried, and acquitted. Their bravery and courage were impor- 
tant factors in the political movement which issued in the expulsion 
of James II. It was both as loyal churchmen and ardent Englishmen 
that the seven bishops repudiated the unlawful action of the king. 
That did not mean that they would ardently welcome the Prince of 
Orange, who came in November, 1688. 

This year marks a distinct turning-point in the ecclesiastical his- 
tory of England. From that time on, through the modern history 
of the English Church, religious convictions became wedded in the 
popular mind, and often identified, with congenial political opinions. 
Churchmen of the type of the seven bishops, who disavowed the 
Stuart policy of illegal rule, nevertheless did not go all the way with 
the political movement which brought in William of Orange. For 
the most part the bestowal of the crown on William and Mary was 
due to the Whigs, so that the High Churchmen and the Tories in 
politics began to be regarded as the same persons. 

This popular belief was greatly strengthened by the incident of 
the Non-Jurors. When William came to the throne the then arch- 
bishop and eight other bishops felt that they could not honestly take 
the oath of allegiance to him. During the final negotiations, which 
issued ultimately in their withdrawal from the Church of England, 
this non-juring group came to include about four hundred of the 
clergy and an impressive constituency of the laity. While there was 
a good deal of kindness shown to them personally, still it is difficult 
to fee] that the whole matter was tactfully handled, especially by the 
Whig politicians, The Non-Jurors became an independent eccle- 
siastical body, though small and dwindling, and maintained a suc- 
cession of bishops down to the beginning of the nineteenth century, 
and they claimed to be the legitimate Church in England. As a 
body they produced individual examples of saintly character and 
scholarly learning, notably Bishop Ken and William Law, but 
ceased to exercise any great influence save among their own imme- 
diate adherents. Yet they played a notable part in keeping alight 
the torch of Catholic piety and advanced liturgical learning during 
the eighteenth century when other interests prevailed in the national 
Church. They stood as a monument to a lost cause. Their example 
served but the more strongly to intensify the popular conviction that 
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High Churchmanship in religion was inseparable from Tory 
politics, and that the logical issue from Tory convictions in politics 
meant Jacobitism. 

Owing to the intense exasperation with King James’ ecclesiastical 
policy, the gulf between the Whig bishops in the Upper House of 
Convocation and the clerical order in the Lower House was widened. 
After the turn of the century, under Queen Anne, there came about 
an enthusiastic reversion both to Tory principles and politics and 
High Church convictions in ecclesiastical matters. ‘The instance of 
Dr. Sacheverell, a man of no importance, who was tried on the 
grounds of disloyalty and acquitted by public opinion, was con- 
strued as a popular victory for the Tories and High Churchmen. 
The first decade of this century saw a great revival in the religious 
life in the English Church. The Society for Promoting Christian 
Knowledge and the Society for the Propagation of the Gospel are 
two conspicuous cases of the numerous societies and groups organ- 
ized for religious purposes. During these years there was a prac- 
ticable proposal on foot to send bishops to the American colonies, 
which, like other excellent ideals, never reached realization. 

With the return to power of the Whig party after Queen Annc’s 
death came about a distinct reversal of ecclesiastical policy. From 
1714 to 1761 practically no one who was a Tory in politics held any 
important position either in the Church itself or in such political 
office as might concern the Church. A distinct and definite type of 
mind and point of view became ascendant. Convocation was sup- 
pressed in 1717, not to meet again until 1830. Government by 
party was a thorough-going principle of action in State and Church 
alike. Churchmen with fervent zeal and ardent aspiration were kept 
out of positions of influence, and were forced into the dilemma be- 
tween a political allegiance to the Stuart Pretender or a surrender of 
their zeal by succumbing to the level of decent conformity which 
was the ideal of the period. High Churchmen came to be thought 
of as Jacobites, and loyalty to the ruling dynasty involved the sup- 
pression of any High Church zeal. Whig politicians in State and 
Church discouraged the promising religious societies of the early 
years of the eighteenth century. Dignity and decorum were re- 
garded as the antidotes to the dangers of unpredictable “ enthusi- 
asm ”’—that belief in the Inner Light which was the bugbear of the 
age. Erudition dissevered from any possible contact with life, lcarn- 
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ing, and scholarship of an extremely academic type (where it was 
not utterly sterile) characterized for the most part the best efforts of 
the bishops of this period. There was much deep religion, much real 
zeal, but zealous religion was suppressed. 

Heart and head were dissociated, and ardour vanished into cold 
adherence to Christian principles and reasoned ethics, culminating in 
those masterpieces, the famous “‘ Analogy” and “‘Sermons”’ of 
Bishop Butler. Along with the sharp rise in secular comfort, and the 
rapid increase of wealth in the hands of the few, went an intensifica- 
tion of the separation between rich and poor. ‘The industrial revo- 
lution, with its accompanying materialistic thought, came upon a 
Church whose prelates were engrossed in a chilly defence of a cold 
code of theological and moral propositions. ‘‘ From enthusiasm and 
all other damnable heresies, good Lord deliver us!” Along with 
the scandalous neglect of the lot of the poor, and a reasoned defence 
of the state of things as they were, went this great dread of ‘* enthu- 
siasm ”’ and the fear of any change in the economic, social, political, 
or religious order. The eighteenth century saw the Church 
gradually lose touch with the common people. 

It was largely indifference that provoked the movement, which 
extended for a century and a half from the year 1718, toward reli- 
gious toleration, but the reaction of the Gordon Riots in 1780 shows 
that anti-papal fanaticism was not yet dead. With the great growth 
of population in the eighteenth century no consistent effort was 
made to supply sufficient accommodation in churches. In 1711 
£350,000 was granted by Parliament for the building of fifty new 
churches, but only twelve were actually built, the last effort in this 
direction for one whole century. 
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CHAPTER VI 


ANGLICANISM 
By THE Rev. Canon Otiver Cuasz Quick, M.A. 


Protestantism has not always avoided the temptation to be extreme and one-sided. In the Church of 
England elements from many religious traditions have been blended. 


land stands for specially in the interpretation of Christianity, 

and what are the characteristic aims and ideals of the leading 
schools of thought within it, is indeed a difficult task. But the diff- 
culty arises not so much—as some critics might suppose—from the 
alleged fact that the Church of England is a chaos of contending 
sects precariously held together by the State-establishment, but 
rather from the magnitude and depth of the issues involved in dis- 
cussing fundamental principles of Church polity and doctrine. 

Certainly it is true that the history of the Church of England since 
its breach with Rome has not consisted in the logical application and 
working out of a certain theory of the Church fixed once and for all 
by the Reformers. That history is a living growth for which the 
Reformation provided the opportunity, rather than a series of deduc- 
tions of which the Reformation settled the premisses. But just for 
that very reason it is the pride of Anglicanism both to have been 
responsive to that influx of fresh knowledge which has changed the 
mind and body of civilization since the sixteenth century, and also 
to have held tenaciously to essential elements of Catholic Chris- 
tianity, the value of which had been tried and proved before 
Protestantism and Papalism were born or thought of. 

The principles of Anglicanism have therefore emerged during the 
experience of centuries, rather than been dictated at one particular 
date and place. Nevertheless the genius of Anglicanism may per- 
haps still be best understood by regarding its origin as a carefully 
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limited and qualified reaction against the ecclesiastical institutional- 
ism which the later Middle Ages had pushed to excess. From the 
beginning it rejected the claim, or the offer, of a dominant ecclesi- 
astical authority to take over all responsibility for the salvation of 
those who obeyed its rules. At first, no doubt, the Church of Eng- 
land opposed the old system of ecclesiastical conformity with a new 
one enforced by the State. But more and more it has learned to 
abandon the motto, ‘“‘ Conform and be saved,” while at the same 
time it has constantly sought to retain the proved spiritual value both 
of the sacramental system and of the authoritative teaching of the 
historic faith. On the whole, the Church of England to-day may be 
said to combine essential elements of Catholicism with the practical 
conviction, that what is really right and true will in the end commend 
itself to every man’s conscience in the sight of God, and will do so 
the more readily and fully if it be not enforced by the rigorous 
sanctions, temporal and eternal, with which ecclesiasticism has been 
wont to secure an external cohesion. 

The larger measure of freedom, and therefore of responsibility, 
which the Church of England has thus accorded to its individual 
members, undeniably involves a venture and a risk. It compels the 
admission (and, in fact, has been found to compel it increasingly) of 
a large measure of non-conformity and external variation, in matters 
both of doctrine and of practice, within the Church’s body. And it 
can hardly be denied that the comprehensiveness, which thus springs 
from the doctrine of individual responsibility, has on occasion been 
the parent of doubtfulness and confusion. But Anglicans believe 
that these evil results are more than counterbalanced in the life of 
their Church, as a whole, by an increased power to assimilate new 
truth and to avoid the necessity of imposing a rigid conformity 
which, because it is merely external, may do more harm to con- 
science than confusion itself. Anglicanism finds the cross of intel- 
lectual self-sacrifice not in the helpless acceptance on ecclesiastical 
authority of propositions which the individual reason would reject, 
but rather in that loyal recognition of even disturbing facts which 
is inspired by the faith that the God of love will vindicate the 
unswerving love of truth. 

We believe that in principle all Anglicans would accept this 
account of the Anglican ideal as the attempt to combine what is of 
proved value in the historical institutions of Catholicism with a large 
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regard for individual responsibility and a wide openness to new 
learning. But, within the limits of these general principles, very 
wide divergences of view and interpretation are evidently possible. 
There are some who would hold that the actual content of the faith 
and system of worship defined by the Counter-Reformation at the 
Council of Trent is in the main right, and that Anglicanism ought 
to differ from Romanism mainly, if not exclusively, in the manner 
of imposing that faith and system, and in the sanctions by which 
they are upheld. Others, while valuing the retention of the historic 
orders of the ministry and of the two so-called “‘ sacraments of the 
Gospel,” find little else in the Catholic tradition to which they desire 
to cling. And of these again some make it their aim to get behind 
the Catholic tradition to a Christianity which at least in externals is 
closer to that of the New Testament, while others are more con- 
cerned with the difficulties raised by modern philosophy and science 
and the need of restarting the Christian faith in their light. 

These differences have determined the special points of view of 
the three great schools of thought within Anglicanism, the Anglo- 
Catholic, the Evangelical and the Liberal, and it is necessary to say 
a few words about each. 

It is, we believe, most unjust to Anglo-Catholicism to represent 
the Anglo-Catholic party as a “ disloyal”’ and “‘ purely Roman- 
izing’ faction. It is true that its extremer partisans have now gone 
far beyond the leaders of the old Oxford Movement in approving 
various doctrines and practices current in the Roman Church, for 
which they are zealous to win general recognition within the Church 
of England. They desire to restore the full ceremonial and theology 
of the Mass, and often also the cultus of the Reserved Sacrament; 
they are strong advocates of fasting-communion and private con- 
fession as rules of Christian life, and are anxious to extend the work 
of regular religious Orders after the Catholic pattern. The more 
moderate elements in the movement, of course, do not wish to go 
quite so far, or at any rate quite so fast, as the less cautious enthu- 
siasts. But few, if any, even among the so-called extremists, could 
tolerate the exercise of ecclesiastical authority in any sense in which 
Rome understands the term, and that theory of infallibility, on 
which the Roman exercise of authority is ultimately based, is on the 
whole repugnant to them. They seek to convert, not to compel, to 
persuade, not to dictate, and they would rather consent for some 
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time to come to a wide measure of divergence from Catholic prin- 
ciples within the Church to which they belong, than force issues in 
such a manner as to cause an open breach. In reality they are found 
to prize the comprehensive liberty of Anglicanism, whenever the 
rigour of Roman discipline appears as the only alternative. 

Indeed, we misunderstand the Anglo-Catholic Movement com- 
pletely if we fail to perceive that its mainspring is devotional rather 
than intellectual or dogmatic. Anglo-Catholics, rightly or wrongly, 
attribute the alienation of the British masses from the outward 
observances of religion in no small degree to the fact that the Re- 
formation cast away much that was most precious in the devotional 
system of Catholic tradition. It is that devotional system and 
method which they are above all things eager to restore. Anglican 
worship, as it is often at present practised, appears to them dull, 
cold and colourless, making too great demands on the understanding 
and too little appeal to unsophisticated warmth of heart. The people 
need to feel God continually incarnated for them in the splendour of 
the Mass and the stillness of the Tabernacle, to hear His voice 
speaking to them by the human lips of His priests. It is such a 
vision of a devotional Catholicism, founded broad and deep in the 
people’s heart, which stirs the soul of Anglo-Catholicism to-day. 

The Evangelical party, which has always made its characteristic 
appeal to the Bible as providing the one sufficient rule of Christian 
faith and conduct, has naturally been thrown into some disorder by 
the advent of historical criticism, Its larger and more influential 
section, however, has its full share of the Anglican genius for open- 
mindedness; it has already come to terms with the new knowledge, 
and is to-day showing signs of renewed vigour and activity. On the 
whole it is perhaps true to say that more than either of the other two 
great parties it has inherited that Biblical contempt for majorities to 
which Bishop Gore has often drawn attention. Foremost as it has 
always been in missionary zeal, it is nevertheless more conscious than 
the others of having a message to deliver, whether men will hear or 
whether they will forbear, and is consequently less disturbed when 
they seem to incline increasingly towards forbearance. It might 
perhaps compare its position with that of the old Liberal Party in 
politics, which, rejecting the more heroic remedies and immediate 
results promised by its rivals on either hand, is content with a policy 
more sound in the long run, if less immediately attractive. Evangel- 


ANGLICANISM 75 


icalism is, of course, criticized for its lack of constructive remedies 
to meet the modern situation, and it is indeed true that it is at pre- 
sent feeling its way towards both some readjustment of its theology 
and some redirection of its practical activities. Meanwhile, as of old, 
it finds its chief aim in intensifying the personal religion of the in- 
dividual spirit, rather than in extending the outward observances of 
worship. It is more conscious of the dangers of external display than 
of its usefulness as the instrument of something deeper, and it is 
anxious that the strongly Biblical and moral elements in prayer- 
book worship should not be ousted by the superficial attractions of a 
sacramental mysticism. Dreading a return to medieval superstition, 
it desires to take us further back to the gospel itself. 

To accuse Anglican Liberalism of being negative is as common 
and at least as unfair as to accuse Anglo-Catholicism of Romanizing. 
The disturbing facts of the modern situation, which Anglo- 
Catholics ascribe to the Church of England’s departure from the full 
use of Catholic sacramentalism, are attributed by the Liberals to the 
innate tendency of the ecclesiastical mind to cling obstinately to 
forms and dogmas which modern knowledge has really rendered 
untenable. It is the suspicion of insincerity thus caused which, in 
their view, keeps the most finely spiritual minds outside the pale of 
organized religion, and so robs the Church of those who should be 
her most powerful evangelists. Thus the Liberal passion for restate- 
ment and liberty of interpretation has a motive which 1s at bottom 
truly pastoral. And just as Anglo-Catholics are as far as most of 
their fellow-communicants from submitting either in principle or 
practice to the Roman doctrine of authority, so Liberals are really 
no more ready than others to jettison essentials of the historic faith, 
or to barter the Christian’s birthright of divinely revealed truth for 
a mess of pseudo-intellectual pottage. In their capacity as watch- 
dogs of freedom they are somewhat prone to accuse others of foster- 
ing insincerity, and naturally thereby provoke retorts upon their 
own candour in accepting formularies. But outsiders, who think 
that domestic controversies necessarily presage the breaking up of 
the home, are probably as wrong in the case of the Church of 
England as they have proved to be elsewhere. Indeed, the Church 
of England has a habit of conducting her internal dissensions in 
public in a manner most misleading to the superficial observer. In 
reality there exists a very solid link of common loyalty to that com- 
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bination of historic institutions with individual freedom, which the 
Anglican genius has evolved. It has taken much more than the 
Establishment to forge that link; and, should the Establishment 
come to an end—an event which most Anglicans probably would 
still deplore—it may be fairly prophesied thet the Anglican union of 
Catholic, Evangelical, and Liberal would continue to render its 
service to Christendom and to the world. 


CHAPTER VII 


EASTERN ORTHODOX CHURCHES 


By Pror. Frank Gavin, D.D., Pu.D. 


The Eastern Church has never had a Reformation, and has preserved an unbroken continuity from 
the time of the Greck Fathers to the present day. It has often been regarded as lacking in vitality, 
but this idea is corrected when we look at its noble record of martyrs, missionaries, and patriots. 


HE period of the Reformation, which has left so indelible a 

mark on all Western Christendom — Anglican, Roman 

Catholic, and Protestant—had little direct effect on the great 
federation of churches which constitute the Eastern Orthodox 
Church. As there was no “ Reformation,” so there had not been any 
parallel movement in the Middle Ages comparable to that of the 
scholastic philosophers and theologians in the West. The Eastern 
Church has its own tradition. It has its own peculiar spirit and 
character. It is neither Protestant nor Roman, neither Latin nor 
Anglo-Saxon. It belongs to a different order of Christianity from 
that to which Western Europeans are accustomed. 

Its history for the past five centuries has been utterly different 
from that of any type of Christianity commonly known to English- 
men or Americans. Persecution, martyrdom, endurance, survival 
under appalling vicissitudes—these terms are for most of us, with 
our different racial memory, words only. For the Orthodox Chris- 
tian they are the summaries of his history, indelibly graven into his 
very consciousness with that reality of persistent meaning which 
colours his whole outlook on life. Again and again we find how 
much our difference of outlook is conditioned by our past history. 
In no respect more than in our way of worshipping God does the 
religious past of the group to which we belong make itself manifest, 
and the history of worship is, on the whole, a fairly good epitome of 
the history of religion. 
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In Eastern Christendom the worshipper enters a dusky church, 

often old beyond the ken of the Anglo-Saxon—dingy, small, 
cramped. In the murky gloom, scarcely dissipated by the veiled 
light from small windows up aloft, he sees the red sparks of the 
votive lamps and the yellow of candle flames. Before him, closing 
off his view of the altar and the mysteries beyond the screen, 
stretches the ¢conastasis from one side of the church to the other, 
richly decorated with pictures of the saints. During a service there 
is much informality: children run about under foot, the priest comes 
out from behind the screen in many-hued vestments (which, as often 
as not, would seem tawdry by daylight), presses his way through the 
throng, and sends up clouds of pungent smoke from a tinkling 
censer with its chains hung with tiny bells. The atmosphere is full 
of all sorts of odours; the people are crowded into intimacy of 
physical contact; the ancient Byzantine chant, now querulous, now 
assertive, rises and falls in jagged spirals of sound—uncanny, 
reminiscent, retrospective. The common worship of God is the 
object of all: priest and layman and the half-blind grandfather in 
his stall (a concession to old-age frequently found along the side 
aisles of the pewless churches). ‘The cries of the babies in the gallery 
furnish a homely accompaniment to the mystery of the Eastern rite. 
The sense of awe never vanishes into the directness of simplified 
decorum; it is preserved, communicated, and expressed by the 
traditional elaborateness of ancient ceremonial, the more astonishing 
as it appears the more natural. The church, the people, the worship, 
the priest—all form so inevitable a unified whole as to teach, by 
reiteration, the whole of man’s nature, the sublimity of the ever-near 
God in Christ and His saints. 

Mystery is the dominant note throughout. The great length and 
apparent casualness of Eastern services would impress the Westerner. 
He would contrast with it the brevity and terseness, both as to the 
expression of worship in word and as to the conduct of the service, 
with its rigid proprieties, to which he is accustomed. He would per- 
ceive as well that the element of crisis and dramatic consummation 
seems to be lacking. 

In the details of Eastern worship we find a rough epitome of the 
history of Eastern Christendom: the zkons, about which a bitter con- 
troversy was once waged; the service in the vernacular as against 
Latin; the existence of both a married and a celibate priesthood ; the 
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strong and passionate loyalty to the national allegiance evinced by 
the provision of special prayers for the rulers by name—all these 
mark the characteristics, peculiarities, and contrasts with the customs 


of the West. 


Eastern Orthodoxy is not, however, confined to the Patriarchate 
of Constantinople. Long before the time of the Moslem conqucst, 
Jerusalem had become a Patriarchate, and Antioch and Alexandria 
had enjoyed that distinction from the early centuries of the Church’s 
history. But in all three of these jurisdictions the Patriarch had come 
to be shorn of most of his power. The Copts and Abyssinians in 
Egypt, the Syriac-speaking Eastern Christians, and the Arabic- 
speaking Palestinians were all three in their own way ardent 
nationalists and resentful of the policy of the Eastern “‘ Roman 
Empire.” ‘The racial and nationalist issue was made more acute and 
complex by the growing arrogance of Eastern Imperialism. As an 
outcome of the condemnation of Nestorius and Eutyches and their 
followers, great tracts of territory fell away from the Orthodox body 
into “‘ heresy ”’; parts of the Semitic Far East became Nestorian and 
Monophysite; Egypt, largely Monophysite; and the majority of the 
Arabic and Syriac-speaking Christians of the Antioch jurisdiction 
fell away from the communion of the Orthodox Church. So, in the 
course of centuries, these three Patriarchates have, for the most 
part, become simply centres of Hellenic Orthodoxy, limited in the 
range of their ministration to Greek-speaking Christians, and have 
exercised very little influence in Eastern Church history, except as 
centres of a specifically Greek type of Orthodox theology and 
culture. 

Modern Orthodoxy lives at its best in the two areas of the world 
not now subject either to Constantinople or the Turk: the Slavic 
countries and Greece. Numerically the preponderance of adherents 
of the Eastern Church is overwhelmingly Slavic, and both intellectu- 
ally and culturally the centre of gravity has long since shifted from 
Constantinople. So we shall direct our attention first to the develop- 
ment of Slavic Orthodoxy and then, in conclusion, notice the 
modern Orthodoxy of the Greek nation. 

In the ninth century, when Constantine (or Cyril) and Methodius 
had evangelized some of the south-western Slavs, a great Scandina~ 
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vian prince named Rurik had founded (879) a new state in the 
north of Russia, centred about Novgorod. The name Russia is 
Scandinavian in origin, and the conquerors became absorbed into 
the conqucred Slavs. A century afterwards, Olga, princess of Kiev 
in Southern Russia, was baptized into the Church (980), and her 
grandson, Vladimir, following her example, so greatly influenced 
his Boyars as to induce a large section of his territory to become 
Christian. According to the legend, Vladimir had sent envoys to 
investigate the rival religions—Mohammedanism, Latin Catholic- 
ism, and Greek Orthodoxy. The reports brought back were un- 
favourable to Latin Christianity, as it ‘‘ was devoid of beauty.” Of 
the Mohammedans they said: ‘‘ There is no joy among them, but 
(only) mournfulness and a great smell. There is nothing good in 
their system.” It is significant that the envoys’ verdict on Eastern 
Orthodoxy was overwhelmingly in its favour because of the beauty 
of its worship. “ They took us to the place where they worship 
their God,”’ runs one account of the story, “and we knew not 
whether we were on earth or in heaven, for surely such richness and 
magnificence could not be found anywhere upon earth. We cannot 
recount it to you, only this we know—that God abides there with 
His people, and that their service surpasses that of all other places.” 
In the year ggo the great idol of Perun on the hilltop of Kiev was 
cast down, and thousands were baptized into the Eastern Orthodox 
Church. 

The history of the Russian Church centres about three cities: 
Kiev, from ggo to 1243; Moscow from 1324 to 1720; and St. 
Petersburg from 1721 till the recent Russian Revolution. The 
House of Rurik endured until the end of the sixteenth century, and 
that of Romanov followed, to fall only a few years ago with the 
death of the last Czar, Nicholas II. Russian Church history is 
intimately bound up with that of the State, for the two are aspects 
of one single whole. 

Medieval Russia had many severe struggles to become a nation, 
and in every phase of the conflict it was the Church which unified, 
consolidated, and heartened the Russians. During the Norman 
period in English history there were in Russia eighty-three civil 
wars, and nearly three hundred claimants to the princedom. During 
this same time practically all the Metropolitans of Kiev were Greeks, 
as the Russian Church was utterly dependent upon Constantinople, 
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but when, during the period of Tartar domination, Kiev was laid 
waste (1243), a Russian Metropolitan was appointed with the 
approval of Constantinople. The centre of gravity had from the 
tenth century shifted from the far north to the south (Kiev), and in 
the fourteenth century shifted again to Middle Russia; the Metro- 
politans consequently moved their see from Kiev to Vladimir (1299) 
and thence to Moscow in 1325. 

The later Middle Ages meant for Russia incessant warfare against 
its neighbours—the Scandinavians in the north, the Poles and 
Galicians south-east, and the Tartars constantly, or whenever pres- 
sure was relaxed enough to allow elbow room for conflict. The pope 
was also interested in trying to secure a union of Christian Russia 
with the Roman See, and his policy was carried on by the Chris- 
tians of the Latin obedience, particularly the Lithuanians and 
Poles. About the middle of the fourteenth century, Magnus, King 
of the Swedes, sent to the men of Novgorod asking for a theological 
disputation. Bishop Vasili replied: “* If thou desirest to know whose 
is the better faith, ours or yours, send to Constantinople to the Patri- 
arch. For we received the Orthodox faith from the Greeks, but 
with thee we will not dispute about the faith.”’ In all the strain and 
friction of external circumstances a dogged and persistent persever- 
ance in tenacious loyalty to Orthodoxy characterized Russia and the 
Russian people. _ 

By 1480 the Tartar domination was finally overthrown. Thanks 
to this struggle of 240 years against Mohammedan oppression, 
Russia emerged into freedom as a nation which was also a Church— 
Holy Russia. Ivan IV “the Terrible,” born in 1530, reigned 
thirty-three years. In him, and Henry VIII of England one can 
discern certain common traits and policies. Just as the papal exile 
at Avignon and the “ Reforming Councils ” of the fifteenth century 
had prepared the way for the Reformation in the West by helping 
to destroy public confidence in the Latin Church, so the fall of Con- 
stantinople in 1453 and the reduction of the figure of the Patriarch 
to an official dependent upon the favour of the Mohammedan prince, 
undermined the confidence of the Slavic peoples in the See of Con- 
stantinople. Shortly after the reign of Ivan, the Patriarchate of 
Moscow was established. This symbolic action meant that the 
Orthodox Church felt that as Rome had fallen from her place by 
defection into heresy and schism, so it was within the province of the 
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true Church of Christ to fill the place of a Judas by the election of a 
Mathias, The Metropolitan of Moscow was this Mathias. The 
example of Ivan’s tyranny over ecclesiastics, statesmen, and the 
people at large further emphasized the need for some official head of 
the Church in things spiritual, independent alike of Constantinople 
and the Czar. The House of Rurik, which had endured for centuries, 
fell at the close of the sixteenth century, and in 1613 the Romanov 
Dynasty was established. 

One of the most picturesque events in the seventeenth century 
marked the culmination of the long-waged wars between Poland 
and Russia. It is significant that much of the Russian hostility to 
the Roman Church to-day is grounded on the fact of alleged Latin 
partisanship with the cause of Poland, especially in its anti- Russian 
aspects. In the break-up of the Rurik dynasty the Poles saw their 
opportunity. Moscow fell to them in 1611. It was the Church and 
the churchmen who largely inspired the popular uprising in which 
“butcher, prince, monk, and Cossack captured Moscow from the 
Poles” (1612). The Russians have too long an historical memory 
to forget easily the bitterness of the quarrel with Poland, and retain 
a keen appreciation of the part the pope took in furthering Polish 
policy. 

The victory over the Poles was followed by the election of a new 
Czar, Michael Romanov, son of Philaret, a Russian bishop (1613). 
Freed from a Polish prison in 1610 and elected Patriarch of Mos- 
cow, Philaret for twenty-four years stood at the head of the Church 
at the side of his son, the Czar Michael, the head of the State. This 
picturesque episode in seventeenth-century Russian history 
cemented the alliance between Church and State, which continued 
till the recent Revolution. During the quarter of a century which 
followed definite efforts had to be made by Church and State alike 
to combat the political and religious propaganda of the Jesuits and 
the “ Unit” churches, those churches under which obedience to the 

Roman pontiff keep their national usages. 

The seventeenth century was a time of consolidation and internal 
development of Russian Orthodoxy, for Russia saw the building of 

schools and a renewed emphasis on the education of clergy and 
laity. The middle of the century is notable for the work of Peter 
Mogila, whose “‘ Orthodox Confession of Faith”? has become one 
of the standard documents of later Orthodox teaching. During this 
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same century events were shaping themselves towards a stable 
readjustment of the rival claims of Church and State. Nikon, the 
Patriarch (1652-1681), had somewhat the career of Thomas a 
Becket of Canterbury. Czar and Patriarch were inseparable for a 
few years, and the Patriarch succeeded in putting through a much- 
needed reform of the service-books. By 1657 distinct coolness had 
grown up between them, and in 1666 Nikon was condemned by a 
synod, dying in exile in 1681. The real issue was the adjustment of 
the relations between Church and State, and the victory did not lie 
with the Church. 

In his zeal for reform Nikon had taken counsel of both Greeks 
and West Russians, whose orthodoxy was suspect in the eyes of the 
common man. Both peoples were under foreign domination—the 
West Russians under the Roman Catholic Poles and the Greeks 
under the Moslems. Among his innovations two—the substitution 
of the “triple”? for the “double” //eluia and of the “ three- 
fingered” for the ‘‘ two-fingered ” method of making the sign of 
the cross—provoked the most bitter resentment. The old Russian 
conceived of his beliefs and practices as all of a piece: to tamper with 
one was to subvert the other. These changes were not Russian; they 
were due largely to the Greeks, and were they not “ half-heretics ” 
who had assented to the papal proposals at Florence ? 

A picturesque and pathetic figure, Avvakum, made articulate the 
displeasure of a great section of the people. Together with several 
other leaders he stirred up a popular protest of such a character as to 
issue in a schism (Raskol) in the year 1658. His autobiography, 
which is a Russian blend of a racy “ Pilgrim’s Progress ”’ and a lurid 
volume of “‘ Confessions,”’ combines fierceness and humility, weak- 
ness and violence. Nikon is “that hound of hell,” “the apostate, 
who mutilated the faith and ordinances of the Church, on account 
of whom God poured forth the vials of His wrath upon the Russian 
people ”; ‘‘ Nikon, the wolf, together with the devil, ordained that 
men should cross themselves with three fingers, but our first shep- 
herds . . . blessed men as of old with two fingers, according to the 
tradition of our Holy Fathers.” Avvakum, together with several of 
his associates, after a life of strenuous persecution, died as a martyr 
in 1681. 

The most severe measures could not stamp out the Raskolniki. 
In Peter the Great they recognized the very person of Antichrist. 
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At his death their savage revenge expressed itself in the satire: 
‘The Mice burying the Cat.” For nearly a century after the Great 
Autocrat his policy was continued, and it was really not until 1905 
that all disabilities of the ‘‘ Old Believers ” were removed. 

The brilliant but ill-starred Cyril Lucar (Patriarch of Constanti- 
nople, 1602-19), whose supposed defection to Calvinism had given 
rise to the need of the Synods of Bethlehem (1638), Jassy (1642), 
and Jerusalem (1672), set in motion a train of events which freed 
Slavic Orthodoxy from its dependence on Constantinople, its 
Mother See. The progress of this eventful century put the Russian 
Church still further under the power of the State, and with the 
coming to the throne of the great Peter, the Autocrat, the unequal 
battle between Church and State was to be settled finally in favour 
of the latter. Widely travelled, fully aware of the needs of the 
Empire, gifted with executive and administrative ability of a very 
high order, Peter set himself to a reformation of Empire and Church 
with single-minded relentlessness. Gradually the capital was re- 
moved from Moscow to St. Petersburg, and the final year of transfer 
was that in which the Patriarchate was suspended (1721) and the 
Church came to be ruled by a commission. Peter’s edict reads in 
part as follows: 

“We therefore having taken on Us the care of the Regulation of 
the clergy and spiritual order, and not seeing any better way for it 
than a Regulation by the Synod, and because this is too weary a 
charge for any single person, to whom the Supreme Power is not 
language, We appoint a Spiritual College (1.e. a spiritual synodical 
administration), which is authorized to rectify, according to the 
Regulation here following, all spiritual affairs throughout the 
Russian Church.” 

This Communion, known as The Holy Synod, consisted of a 
number of ecclesiastics under the control of a Lay Procurator 
appointed by the Czar. 

The work of Peter the Great continued until the outbreak of the 
Revolution, when with the death of Czar Nicholas II and the free- 
dom of the Holy Synod from the preponderant influence of the Lay 
Procurator, the Holy Synod elected its own Patriarch for the 

Russian Church. Of modern Russian writers and churchmen there 
is a galaxy of great names. Platon (Levshin) (1737-1812) and 
Philaret (Drozdov) (1783-1867), both Muscovites, wrote cate- 
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chisms of Orthodox belief, interested themselves in history, and 
marked a profound advance in the intellectual life of the Russian 
Church. Macarius (Bulgakov), Metropolitan of Moscow (1879-82), 
an able scholar, is famous for his great ‘‘ History of the Russian 
Church ”’ and his “‘ Orthodox Dogmatic Theology.” Many of the 
eminent theologians of the nineteenth century were laymen, such 
as Soloviev and Khomiakov. They represent and continue the two 
types of scholarship and the two points of view which have, ever 
since the Reformation, caused rival schools in the Russian Church: 
a pro-Western and an ultra-Orthodox. 

For centuries the Russian Church has had a glorious career as a 
missionary body. In the Middle Ages Russia had undertaken the 
conversion of the Tartar conquerors with considerable success, and 
it has always shown a great zeal for bringing Christianity to other 
peoples. In every instance propaganda has been undertaken in the 
vernacular, and the convert churches, as often as possible, organized 
with their liturgy, their own language, and native clergy. Modern 
work in Siberia, Alaska, and—perhaps the most romantic of all—in 
Japan (under the famous missionary hero, Nicholas Kosatkin), 
shows the vitality and zeal of the Orthodox Church. Little moved 
by the Western Reformation, Russian Orthodoxy has had its own 
indigenous type of sectaries (Raskolniki), some of whom, as we have 
seen, resented the Reformation of the service-books in the seven- 
teenth century, and others had their rise in certain Reformation 
ideas transported into Slavdom. 


I] 


Of other Slavic churches besides the Russian, two deserve men- 
tion before noting the modern Renaissance in Hellenic Orthodoxy. 
The work of the ninth century missionaries Cyril and Methodius 
opened what is now Serbia and Bulgaria to contact with Christianity 
both Eastern and Western. After some vacillation, Bulgaria, whose 
people were not originally Slavic but Turkish, settled down to the 
Orthodox allegiance, while Serbia has been consistently Orthodox 
throughout, despite the efforts of the Latin Church. The Serbian 
national Church obtained a certain measure of autonomy in 1220, 
and the Archbishop of Ochrida came to hold a metropolitan posi- 
tion. Under Stephen Dushan (1331-55) Serbia obtained its highest 
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position in secular affairs in the Middle Ages, and under him the 
Church reached self-conscious autonomy. In modern times, after 
throwing off the Turkish yoke, Serbia has been subjected to 
Austrian domination, and again and again has been indebted to 
Constantinopolitan stock (Phanariote) for some of its eminent 
ecclesiastics. In 1836 it attained autonomy (with a certain deference 
to the Ecumenical Patriarchate of Constantinople), and from 1879 has 
been completely self-directing. The nation isalmost solidly Orthodox. 
The same condition and somewhat the same history characterized 
Montenegro, the Patriarchate of Karlowitz, and the autonomous 
Church of Bosnia and Herzegovina. In most of these Balkan 
States an historic adjustment has had to be made with the claims of 
Austria~Hungary, completely dissolved with the results of the Great 
War. Bulgaria has had a checkered career ecclesiastically, and is at 
the present day officially out of communion with the great Church. 
The accusation of “‘heresy”’ launched against the Bulgarians 
(chiefly by the Greeks) towards the end of the nineteenth century 
resulted in a severance of communion. But that the breach is only 
disciplinary and not dogmatic is clear from the attitude toward the 
Bulgarian Church adopted by that of Russia. Hellenic nationalism 
looks askance at the Slavophil tendency of Bulgaria. 

We come finally to the heroic struggle in Greece, initiated a little 
more than a century ago, for independence from Turkish domina- 
tion. There are two tendencies which the reader must keep in mind 
in discussing Greek Orthodoxy to-day: Hellenic imperialism, as a 
political and social era, and Greek Orthodoxy, as a religious, social, 
and moral force. The Patriarch of Constantinople has for centuries 
been the head of the “ Roman Nation,” but no particular autonomy 
was vouchsafed its Greek-speaking subjects by the Turkish govern- 
ment. In 1821 the then Patriarch of Constantinople gave strong 
moral support to the movement for the independence of Greece, and 
paid the price for his ardent patriotism with his life. He was hanged 
at the church door at Easter of the same year, after the celebration 
of the liturgy. Fostered by the mountain peasants of the north, 
the revolution in Greece worked toward its destined conclusion, 
and after a series of unstable dynasties, German, Russian, and 
Danish, Greece has finally declared itself a Republic, 

So close has always been the historic bond between Church and 
State that ecclesiastics largely fomented and guided the Revolution 


EASTERN ORTHODOX CHURCHES 8% 


of the nineteenth century, and the State has, in turn, in the main 
been loyal to the interests of the Church. The last half of the nine- 
teenth century saw a tremendous advance made by Greek Orthodox 
churchmen everywhere toward the rehabilitation of the Church. 
Laymen and clergy were sent abroad to study, new schools, acad- 
demies, and seminaries were established, and Greek Orthodoxy took 
on a new lease of life. The University of Athens, the Rhizarion 
Theological School, and the Seminary at Chalki, as well as the 
academies of the other Greek Patriarchates, have developed a 
modern school of theologians and writers, who can hold their own in 
the modern world. Of the contemporary thinkers of distinction may 
be mentioned the present Metropolitan of Athens, Drs. Androutsos, 
Rhossis, and Dyovouniotis. 

When for centuries the power of Orthodoxy had been chiefly 
shown in its capacity to survive, the possibility of development and 
growth, of rejuvenation, and reformation in all branches of its life, 
will not surprise the impartial student. The Church of nearly two 
hundred million of Eastern Christians, democratic in its ideals, 
beyond reckoning in its tradition, intensely patriotic, and glorious 
with its succession of martyrs and faithful adherents, is again destined 
to take its place in the Christian world as a great religious force with 
a conspicuous contribution for the life of the world to-morrow. 


CHAPTER VIII 


THE SEPARATED EASTERN CHURCHES 
By THE Rev. W. A. Wicram, D.D. 


While Eastern in their cast of mind, and differing from the West in other ways, the liturgies of the 
Nestorian, Facobite, Coptic and Armenian Churches are part of the inheritance of Christianity 
as @ whole. 


ESTERNS are apt to think of “the Eastern Church ”’ 

as identical with the ‘‘ Orthodox,” and to consider both 

it, and the Roman, as being one and the same throughout. 
Actually, and apart from the fact that the one “ Orthodox ” com- 
munion is itself a federation of fourteen autonomous churches, there 
exist in the East certain separated, and nominally heretical bodies, 
such as the “ Nestorian,’ the ‘‘ Jacobite,” the Coptic, and the 
Armenian churches. These are like the Orthodox in many respects, 
as being emphatically eastern and not western in their cast of mind, 
their form of worship, etc., but they preserve distinct characteristics, 
including liturgies that are an invaluable part of the inheritance of 
Christianity at large, and an independent life that is their own 
heritage from fathers who died to secure it. 

They must have a special interest to British Christians, for one of 
the results of the World War has been to make us politically re- 
sponsible for the welfare of the majority of their surviving members. 
To Anglican sympathy they have a special right, for they bear 
doctrinal witness to the claim of the English church that at the 
Reformation she returned to primitive standards. These ‘‘ separated 
churches ”’ have admittedly preserved, in a quasi-fossilized state, the 
standards and customs of the fifth century, and the “‘ age of the 
councils ’’: they were not used as a model by the compilers of the 
Book of Common Prayer, for they were not aware of their existence, 
and yet their authorized customs and doctrinal standards are such 
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to-day, that one bred to Anglican ways can heartily accept and 
follow them. 

We will now study the history of some of these individually, and 
first of all the ‘‘ Nestorian ’’ Church. 


There is a sense in which medieval geographers showed a true 
instinct in making Jerusalem the centre of the world, for (though we 
westerns usually ignore the fact) Christianity spread from that 
centre, as much to the east as to the west. It extended in the lands of 
the Syriac speakers, called Syria in so far as they were within the 
Roman Empire, and also in the lands that then formed the Parthian, 
and a little later the neo-Persian or Sassanid dominion. Further, it 
planted itself firmly in Armenia, that hapless land that seems fated 
to be a “ buffer-state,”’ and to endure the doom of receiving blows 
from both sides. If, however, Jerusalem was the original home of 
the faith, yet the “ distributing centre ” for these lands was the city 
of Edessa, where the tradition of the correspondence between Abgar 
and Christ is a witness to the early reception of Christianity in 
Osrhoene. It was from Edessa that, before the first Christian century 
had expired, “‘ apostles ”’ entered the northern provinces of the 
Parthian Empire, and recent discoveries have given substance to the 
local tradition that the leader of these teachers was ‘‘ Adai”’ or 
Thaddeus, a man who, if he can scarcely have been the one of the 
twelve who bore that name, may yet have been one of the “ LXX 
disciples.” 

Here, in a land the religion of which was then a rather primitive 
nature-worship, extension was rapid, and ‘‘ Adiabene ” had twenty 
bishoprics in it by 300 a.p. Though the theology of the Church 
was naturally inchoate, as evidenced by the work of its first teacher, 
Afraat the “ sage of Persia” (cir. 340), yet in very early days it was 
able to produce the first harmony of the gospels known, the Dia- 
tessaron of Tatian, a book that till the fourth century served as the 
standard church lectionary, and a little later, that ‘‘ Pshitta ”’ Syriac 
translation of the New Testament which, as the name of “ simple ” 
implies, was not the earliest of its kind. The Parthian government 
was tolerant of all faiths, being, perhaps, too loose in its organization 
to persecute, but about 250 a.p. the Neo-Persian, or Sassanid 
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Empire, took its place. This brought it within the Zoroastrian 
religion, a faith high and noble, but, like that of Islam, militant and 
proselytizing. Officially, like the Turks who are their heirs, they 
were tolerant of the existence of a subject “ millet ’’ of Christians, 
whom they allowed, for convenience, to organize themselves under a 
Patriarch. They were, however, always ready to persecute, if, for 
any reason those who followed a faith that was not that of the Shah- 
in-shah should become suspect politically, and before very long, the 
excuse was provided. 

The Conversion of Constantine, which made Christianity the 
official faith of the Roman Empire, was a blessing, though not an 
unmixed blessing, to the Church within its bounds, but it was a fact 
that brought endless trouble on the “ Eastern Christians’ who were 
outside its border. Every Christian was thereafter politically suspect, 
and the outbreak of a war with Rome was the signal for a persecution 
that iasted for forty years, and entailed the martyrdom of the 
Patriarch or Catholicos, Shimun, and many thousands of other 
Christians. From that time on, whenever there was war between 
Rome and Persia (and most kings of the house of Sassan made one a 
point of honour) persecution began automatically. 

Under these circumstances it was only human to say: ‘“‘ We will 
not give up our Christianity, but can we not do something to show 
the Shah-in-shah that we are not the same brand of Christian as 
those in the Roman Empire, and that therefore we need not be 
persecuted every time he and the Emperor have a quarrel?” 

So, when the Christological controversy arose in the Empire, those 
who were outside it were inclined to adopt any line that was not in 
favour with the Imperial church, as a mere means of self-protection, 
and what they adopted was something like the ‘‘ Nestorianism ”’ 
condemned at Ephesus. 

The matter, however, was far from being settled at once. Old 
Church historians were apt to think that when once “ concilium 
locutum est, causa finita est,” but this is simply not the fact. The 
Church in the Persian Empire was so isolated, that it actually never 
heard, officially, of the council of Nicaea till 410 A.D, at a time when 
that weary controversy had ended in the west. It then accepted the 
creed of the council, as agreeable to what it had always taught. 

So, in the Christological question, Ephesus and Chalcedon were 
not taken at once as settling the matter. The controversy did not 
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begin in Persia till 480 a.p., and swayed to and fro for over a cen- 

tury, before it was settled in men’s minds, on the lines laid down 

there. In that century, and for a longer time, relations between the 
Church in the Roman Empire, and that in the Persian Empire 
outside it, were indeterminate, and varied with the colour of the 
theological party dominant for the moment at Constantinople. 
Rome was absolutely beyond the horizon of Persia, then and for 
centuries later. A patriarch of “ Seleucia-Ctesiphon ” the Persian 
capital, might “ give in a confession of faith’ that was received as 
orthodox at Constantinople, and be received as orthodox there (as 
actually happened in the time of the Emperor Maurice, 590 a.p.) 
or he might not. The division that ultimately came was the result 
of a steady drift into separation, not of one act, and was the result of 
political circumstances far more than of any definite doctrinal 
quarrel, In the doctrinal debate, the disputants were often fighting 
shadows of their own creating, and attributing to their opponents 
views that those opponents strenuously repudiated. 

Actually the schism came more over the “ Three Chapters ” 
controversy than over Nestorianism proper. Justinian, in his 
anxiety to conciliate the Monophysite party within the Empire, was 
led to condemn certain names objectionable to them, including that 
of Theodore of Mopsuestia, a man dead and reverenced for a 
century. The church in Persia, with a characteristic wrong- 
headedness, decided that because Theodore had been wrongly con- 
demned, he was, therefore, an infallible saint, and canonized him 
accordingly. This act marked a stage in the gradual process of 
division, but it was not till the year 612 that the separation was con- 
summated, and the present confession of faith which the ‘“ Nes- 
torian Church ”’ (the name is now first used ) still holds, was adopted. 

That confession declares belief in a Christ who is God and Man in 
two natures, two “‘ Onumi”’ and one Person. The exact force of the 
second term (which stands to “‘ Hypostasis,”” much as do two circles 
that cut one another, but have different centres) is a matter of 
debate, but the fact that the Church formally accepts the clause of 
the “ Quicunque vult,” ‘‘As the reasonable soul and flesh 1s one man, 
so God and man is one Christ,” shows how far they are removed 
from real “‘ Nestorianism.” They repudiate the term “ Mother of 
God,” because the Syriac equivalent for ‘“‘ Theotokos ”’ inevitably 
suggests “‘ Mother of the Godhead,” but they do accept the 
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theological equivalent of Theotokos, ‘‘ Mother of Jesus Christ, our 
Lord and our God.”’ 

Thus, after long debate, the two great branches of the Church, 
within and without the Roman Empire, had just crystallized into 
separation when the flood of Islam swept over both, leaving much 
of both as it were beneath a glacier, preserved, but immobile. The 
pressure of the superincumbent mass might press life out in the long 
run, but the power of passive endurance of the oriental would put 
off that end for long. 

In the first centuries of submersion, much active life was left. 
Arab rule was tolerant, and the immigrants from the desert drew 
their culture from their Christian subjects. The great Christian 
schools at Nisibis and Baghdad became Arab universities, the 
mediums through which Greek thought reached the Arab, and 
indeed—via the schools of Cairo and Cordova—medizval Europe as 
well. The Patriarch of Baghdad was ruler over thirty Metropolitan 
archbishops, whose Sees were scattered from Pekin to Jerusalem, and 
included Merv, Herat, Khorassan. Even the legend of Prester John 
has some basis in the conversion of Tartar chiefs by their influence, 
and the Singan monument is the token of their presence in mid- 
China in the year 750. 

As Turkish rule superseded Arab, Mongol Khans could use these 
Christian bishops as their ambassadors to the west, and could amaze 
a thirteenth century pope and Edward I of England, by a visit of a 
patriarch of whom they had never heard. It has been calculated 
that in the eleventh and twelfth centuries the Nestorian Church was 
the largest Christian body in the world. It was only as the civiliza- 
tion of the Middle East went down, that this church went down with 
it, when men came to rule in the cradle of the world’s civilization, 
whose boast it was that grass would not grow where their horses trod. 
Then, a church that had half won Asia to a form of Christianity that 
was native Asiatic withered because they were separated from their 
western brethren, though the sin of the schism was by no means 
entirely theirs. 


II 


In the Nestorian Church we have the development of a separate 
communion among the Syriac-speakers outside the Empire; the 
Monophysite gives us the same phenomenon within its borders. 
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The Empire had become Christian, and also—so far as its eastern 
half was concerned—Greek; the official mind desired, as ever, uni- 
formity both in religion and in government, and the only uniformity 
possible was Greek. The benefits of the process were, of course, 
axiomatic and obvious to the official mind. Heresy, in this case, is 
the protest of a national type that was not Greek at being ‘‘ Graec- 
ized,’ and though in the case at issue, the protest was made by those 
who spoke Syriac and Coptic, it is one which has been made 
repeatedly in other lands and by other types. 

In practice, the resentment felt by the Coptic and Syrian nation- 
alities at being Graecized—a barbarous word for a barbarous pro- 
cess—was coupled with the resentment felt by the patriarchal 
thrones of Alexandria and Antioch, when the power and precedence 
that had been theirs passed to such an “‘ upstart parvenu ” as Con- 
stantinople. 

It was the spirit of nationality that was expressing itself in 
religion, and the battle was fought over the Christological dispute, 
because this was, as it happened, the dominant question of the hour. 
The theological formulas became national battlecries, and the 
nationality that resented Greek domination took, seemingly, any 
side in the dispute which was not that of Constantinople and the 
Greeks, and finally accepted a rule that was not more alien than the 
Greek, and that was prepared to recognize the ecclesiastical and 
national existence which was at stake, at the cost of political sub- 
jection. This thought supplies the key to the history, and explains 
why men not unlike ourselves should have fought so desperately 
over a question so abstract. 

In the doctrinal dispute, Chalcedon gave its decision, insisting on 
the formula “ 77 two natures.’ The decision was sound, but it was 
awkwardly expressed, and as in the case of Nicaea, it was fought 
over for a century before it was finally accepted as of authority by 
Greek and Latin. The Syriac and Coptic types, in Syria and 
Egypt, refused it, and finally split off on that ground, but they were 
Monophysite because they were anti-Greek. Egypt, in particular, 
was nationally so from the beginning, and no attempt was ever 
seriously made to enforce Chalcedon within her border. In her case, 
her theological bias also inclined her in that direction. 

The story of the dispute is the tale of a series of efforts made by 
the Emperor and his established church to conciliate this opposition, 
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the form that the efforts take being affected by the imperial policy 
of the day. Thus, for three-quarters of a century after Chalcedon 
(450-530), a series of emperors are prepared to throw over the 
council of Chalcedon, if by so doing they can conciliate the mal- 
contents, and Constantinople only hesitates to abandon it because of 
the rank it had bestowed upon her. These Emperors, Leo, Zeno, and 
Anastasius, regarded Italy and the western Empire as lost to the 
Gothic barbarians, then dominant in it. They stand firm in the 
‘* Oriental themes ” of the Empire, and to hold them, have to make 
concessions to those who are estranged there. To secure this, they 
are quite willing to accept a schism with Rome, that is counted as a 
lost province. | 

With the accession of Justinian, the case is altered. That Em- 
peror is out to recover Italy and Africa, but such recovery is im- 
possible with Rome estranged and hostile; therefore, Rome must be 
conciliated. As Rome stood doctrinally for Chalcedon and for the 
‘Tome of Leo,” those terms must be accepted, for the Pope is in a 
position to dictate his terms. Given that, however, the Emperor is 
ready to make every possible concession to the Monophysites who 
are estranged, and every one of their controversial catchwords is 
accepted in turn as orthodox. 

These concessions, which might have prevented the schism but 
were too late to heal it, were made as shown above with complete 
disregard of their effect on Churches outside the Empire. 

The policy of theological concession was accompanied by one of 
ecclesiastical bullying. Monophysites were persecuted, though not 
too severely, and their leaders, including almost all their bishops, 
were interned at Constantinople, in the hope of preventing ordina- 
tions and so bringing the schism to anend. The policy failed, how- 
ever. The malcontents were supported by the Monophysite Empress 
Theodora, and a man was found who was capable of ordaining in 
secret, and organizing the body on a footing of separation, in the 
person of Jacobus Baradaeus. Though separate and repudiating 
Chalcedon, Monophysites yet asserted their belief in the Humanity 
of Christ as real and eternal. 

Somewhat later, under Heraclius, an attempt was made at com- 
promise, by the acceptance of the formula “ one will” in Christ. 
For the moment, this promised success, but it only resulted ulti- 
mately in the forming of another little schism, as a small nationality 
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found in that formula a battle-cry for its national feeling, and the 
Maronites formed the Monothelite schism. Thus, separation was 
already consummated, though only just consummated, at the time 
of the Mohammedan conquests, when the provinces of Egypt and 
Syria, already estranged in spirit, made no resistance to the coming 
of a conqueror who was prepared to respect their theological 
prejudices, and to allow them a considerable measure of national 
existence in subjection to himself. The theological difference that 
divided them from the Greeks was verbal only, and one that an 
Athanasius might have reconciled. 

The Mussulman conquest once effected, a reconciliation was 
politically impossible, for any direct act of friendship and alliance 
between the “ Rayahs”’ (Christian subjects) of Islam and the 
Christian empire of Byzantium, which then extended to the Taurus, 
was out of the question. By the time Mohammedan (Turkish) rule 
extended to the Bosphorus, both parties of the Christians were too 
set in their own ways for any change or understanding, even if 
‘* Divide et impera ” were not the traditional policy of the Turk. 


III 


The history of the Armenian church and nation is somewhat 
different from that of others. An independent nation in pre- 
Christian days, and one of the many kingdoms in what is now 
Anatolia, they had memories of great rulers like Mithridates and 
Tigranes, and even dreams of empire. When the Roman and the 
Parthian (or in later days the Persian) Empires were the great powers 
of the world, they formed a “ buffer state’’ between the two for much 
of the frontier, and were subject to the dominant influence now of 
the one, now of the other. Truth to tell, they seem generally to 
have been intriguing against the suzerain of the moment with the 
emissaries of his rival. 

Converted as a nation to Christianity at the beginning of the 
fourth century, by the work of Gregory the Illuminator, and the 
zeal of certain kings, they, like the similar state of Georgia, can claim 
to have been Christian nations before Constantine. Naturally, their 
Christianity tended to keep them within the Roman political orbit 
in the wars between the Roman Empire and Persia, and they had it 
in them to be a most useful “‘ buffer” for Constantinople. They 
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were then a nation of warlike mountaineers, as good a fighting stock 
as were those Isaurian kin of theirs from whom the best troops of the 
Byzantine Empire were drawn. 

Unluckily, their national protest against the Greek uniformity 
policy made them embrace an obscure variant of the Monophysite 
heresy, “ Aphtharto-Docetism.” In reality, only a little explana- 
tion was needed to make their position clear, and the fact that they 
introduced into their version of the Creed, words expressly contra- 
dictory of the heresy they were accused of embracing, may be 
evidence of their essential orthodoxy. Still, they were regarded as 
heretics at Constantinope, because they were an autonomous church, 
and that was enough to estrange sympathy from them. Hence, 
though they had a period of independent life, after the Sassanid 
Empire of Persia had gone down before Islam, and before Moham- 
medan conquest penetrated their highlands, and though they were 
able to build a magnificent capital at Ani in that period, yet they 
were not supported by the Byzantine Empire in the way that every 
principle of Christianity and sound, worldly policy should have 
dictated. Hence, both they and the isolated (and Orthodox) king- 
dom of Georgia were allowed to be overwhelmed by the advance of 
the Seljuk Turk, and their land became subject to Mohammedan 
rule, and still remains so. The Byzantine Empire then lay open to 
Seljuk invasion, and that power met the Nemesis of its selfish policy 
in the disaster of Melasgerd, and the loss of the richest provinces of 
Anatolia to the Seljuk. 


IV 
We have now brought the “ History of the Separated Churches 


of the East ’ up to the point where their separation was an accom- 
plished fact, and the lands they occupied had become, thanks mainly 
to the fact of that separation, a part of the Empire of Islam. 

The story of their subsequent vicissitudes under the various rulers 
of that creed, Arab, Seljuk, Mongol, and Ottoman, and of the 
gradual subjection of practically the whole of Oriental Christendom 
to the Turk, is one that needs special treatment. The tale of the 
relations of these separated Christians with the invading Crusaders, 
and of the subjection of parts of each one of the bodies to Rome as 
** Uniat Churches,” of the foundation of autonomous churches 
within the fold of Orthodoxy, and of the liberation of many of them 
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in the days of Ottoman decline, would require a large volume, and 
the material for it lies buried in the archives of Constantinople and 
the Vatican, and in other unknown centres. Too little of it is access- 
ible to make the writing of the history possible as yet. The latest 
episodes of their story are, however, better known. 

The Nestorians, reduced in the nineteenth century by oppression, 
and by “ Uniat ” schism, to a group of Highland clans in the wildest 
part of Kurdistan, turned to the Church of England to ask for 
education, and received it on the express condition that they were 
not to be asked to abandon their old Church and its customs. During 
the World War, with magnificent daring and chivalry, they threw 
in their lot with Britain and Russia, and showed that at least they 
kept the fighting quality of their old Assyrian blood. 

Driven by the war from their home, the remnant of them main- 
tain a precarious existence in Northern Iraq; of an episcopate that 
once numbered 250, four bishops remain; their boy-patriarch is a 
student in England, and the nation, led by a noble lady of the 
Patriarchal house, asks how far the League of Nations propose to 
honour their own promise of justice for the weak. 

Armenian sufferings have been even greater than Assyrian, 
subjected as they have been to a series of massacres unapproached 
even in the story of that martyr among the nations; massacres of 
which the avowed object was, not to cow, but to exterminate, the 
Turks reasoning that the way to get rid of the Armenian question is 
to get rid of the Armenians. In their own land they have been 
exterminated, but outside it, in India, America, and Palestine, they 
still form a considerable and intellectual minority among the 
Christians. 

The fate of the Syrian Jacobites is more obscure. They were not 
massacred so deliberately as were Nestorians or Armenians during 
the World War, there being less political motive for the act, but they 
had much to endure notwithstanding. The lands where they dwell 
are now divided between Palestine, ‘‘ French Syria,” Turkey, and 
Iraq, but their national hearth by Mardin is in Turkish hands, and 
all Christians have been expelled from it. Still, life remains in the 
body, and their Coptic brethren in Egypt are in a position of 
relative prosperity and security. 

Some, then, though not all, of these ancient national churches are 


free from political oppression, and capable of receiving education 
H iit 
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and reform. The question of the day for them is: How will they take 
and use the freedom that is theirs ? How will brains that have been 
nourished only on a constant rehash of the theology of the seventh 
century A.p. stand the shock of a sudden introduction to the know- 
ledge and outlook of the twentieth century ? Sunken and ignorant 
they certainly are, and small blame is theirs for the fact, but they are 
martyrs and the children of martyrs, having clung, through cen- 
turies of oppression, to their Christianity, and to the independence 
of the national churches in which their nationhood is enshrined. 
They now look for help and guidance to the nation that has em- 
bodied freedom in the past, and has given that freedom back to 
them in the present. A nation which has herself kept a national 
church, which has striven to unite loyalty to the ancient creed and 
ancient order, with loyalty to the claims of modern truth. 

So may He, who gave them strength to endure the trials of cen- 
turies of oppression, give them strength also to endure the tempta- 
tions of freedom, and to bring each one of them their contribution 
to the one City of God. 


CHAPTER IX 


THE DOCTRINE OF THE EASTERN CHURCHES 
By rue Very Rev. G. K. A. Bett, D.D. 


The Eastern Orthodox Church claims to be in a special sense the Church of the Fathers, and to hold 
the faith of the earliest days unaltered and undeveloped. Its mystical character is expressed in 
pre-eminent degree in liturgical worship. 


4 : AHE Christian religion came from the East, and the Church of 
the East, or, as it is sometimes called, the Greek Church, is 
the original Mother of us all.”” Accordingly, an apprecia- 

tion of the Eastern Communions and especially of that Church which 

is chief among them, the Eastern Orthodox Church, is very neces- 
sary to an understanding of Christianity as a whole. The causes 
which led to the separation first of the lesser Eastern Churches, 

Nestorian, Armenian, Jacobite, and the rest from their mother, and 

then of the Latin Church from the Greek have been treated else- 

where. But it is important to keep the primitive character of this 
original Mother Church well in view from the start, for the 

Orthodox Church claims to be in a special sense the Church of the 

Fathers, and to hold the faith of the earliest days unaltered and 

‘ undeveloped.” 

The Western Church has in her view fallen away from the Church, 
which is the Orthodox Church, and, so her theologians declare, 
added dogmas for which no sufficient authority can be found. To 
quote the language used by some Orthodox Bishops in an address to 
the Metropolitan of Kieff in 1888: “‘ It is the Orthodox Church 
alone which can ‘ give to drink from the fount of the sweetness of 
the word of God ’ to those who come to her, for she alone has pre- 
served the Divine doctrine just as it was committed to her, and will 
preserve it unchanged to the end of the ages, without adding to or 
taking from it a single iota, inasmuch as she is ‘the pillar and 
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ground of the truth,’ inasmuch as the Spirit of God, which dwelleth 
within her, preserveth her from all error.” 

But if the primitive character of the Orthodox Church is em- 
phatically declared, no less emphatic and, it might be added, no less 
primitive is her doctrine of the Church and especially her doctrine 
of authority. She lays the greatest stress on the evangelical virtues 
of faith, hope and love, and maintains that the essence of the Church 
is moral or mystical, with the legal or governmental side of it 
strictly subordinate to that. To quote a Russian theologian, ‘‘ The 
Church is grounded upon love, and is joined together by love in all 
her parts and members. Without love she is inconceivable.”’ 

‘The Unity of the Church,” writes that great authority, W. J. 
Birkbeck, ‘‘ does not, from her point of view, consist of a group of 
individuals agreeing together to differ, neither does it consist of a 
federation of religious communities whose faith on essential points 
is not identical, neither is it a unity bound together by its external 
machinery of ecclesiastical government, but it consists of being a 
living Body of which Christ is the Head, and in which the Holy 
Spirit dwells. Accordingly, a modern Russian theologian has 
defined the Church as ‘ Truth and love, in the form of a living 
organism.’”’ Thus, its doctrine differs from that of Rome, which 
(in its eyes) regards the Church as a State ; that is to say, an institu- 
tion which differs only from other institutions in being a spiritual 
instead of a secular institution. And it differs from Protestantism, 
which sometimes, Khomiakoff amusingly suggests, conceives the 
Church as “‘ a society of good men differing in all their opinions, but 
earnestly seeking for truth, with a total certainty that it has not yet 
been found, and with no hope at all ever to find it.” To the Ortho- 
dox Church “‘ Rome and Protestantism are in reality only two sides 
of the same heresy, as Romanism is unity without liberty and 
Protestantism is liberty without unity.” 

It is, perhaps, best to let the Orthodox doctrine of the Church 
tell its own story in such typical extracts from Orthodox writers as 
have just been given. And it is equally fitting to call attention in a 
similar way to the Orthodox view of authority. To the Orthodox 
the authority of the Church depends not on a single individual or 
on a group of individuals, however lofty in office or government. 
Rather it rests in the Church as a whole, the Patriarchs and the 
Bishops, the Clergy and the Laity. The Pope from time to time has 
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issued encyclical letters appealing directly or indirectly to Oriental 
Christians to unite with Rome, the most recent being that issued by 
Pius XI in 1923. And, naturally enough, one vital element in such 
union is an acknowledgment of the supreme authority of the Pope. 
The reply of the Greek patriarchs in 1848 to the letter of Pius IX 
to the Roman Catholic subjects of the Sultan, puts the Orthodox 
position as clearly and briefly as could be wished. ‘‘ The Pope,” 
they say, “is greatly mistaken in supposing that we consider the 
Ecclesiastical Hierarchy to be the guardian of the dogma (of the 
Church). The case is quite different. The unvarying constancy and 
the unerring truth of Christian dogma does not depend upon any 
Hierarchical Order, it is guarded by the totality, by the whole people 
of the Church, which is the Body of Christ.” And, again, “ No 
Hierarchical Order nor Supremacy is to be considered as a guarantee 
of truth, The knowledge is given to mutual love.” 

The great principle on which the Orthodox Church insists is 
the principle of Gicumenicity (universality). No single Orthodox 
Church, however powerful, can act in matters of doctrine without 
the concurrence of the others. It may express an opinion, whether 
in the form of a letter to another Orthodox Church or otherwise, but 
it is only an opinion until all the other Churches have concurred. 
A Pan-Orthodox Council, or statements of agreement severally 
made in the various Holy Synods, 1s necessary to a doctrinal decision. 
Thus, to give a recent example, when Meletios IV, Patriarch of 
Constantinople, expressed the judgment of his Holy Synod in 1922 
that Anglican ordinations possess the same validity as those of the 
Roman, Old Catholic, and Armenian Churches, he was careful to 
add that ‘‘ there is as yet no matter here of a decree by the whole 
Orthodox Church. For it is necessary that the rest of the Orthodox 
Churches should be found to be of the same opinion (in the matter) 
as the Most Holy Church of Constantinople.” Constantinople had 
given a lead to others, but no more. 

Bound up with this principle of Gicumenicity is the self-govern- 
ing character of the individual Orthodox Churches. The Orthodox 
Communion is a federation of Autocephalous Orthodox Churches; 
that is to say, the four great Patriarchates and the national churches 
of Russia, Greece, Jugo-Slavia, etc. For matters affecting the doc- 
trine and discipline of the whole Church the co-operation of all the 
churches is essential. But in local matters each Church is free, e.g. 
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in language, rites and ceremonies, and in internal organization. The 
principle to be followed is the edification of the faithful in the 
particular nation, and, subject of course to the avoidance of any- 
thing which affects the dogmas of the whole Church, the individual 
Church is allowed the widest latitude. 

One fact which will strike the student of Church history with 
regard to the Orthodox Church is the absence of any movement 
corresponding to the Reformation in the West. Perhaps a Reforma- 
tion has a peculiarly Western flavour—and would be, in anything 
like the Western form, impossible in the East. But there is a move- 
ment of another kind, the movement of the new learning, whether 
applied to the Bible, the origins of Christianity, or modern science 
and criticism generally, which is bound in time to affect the East as 
it has already made a deep impression in the West. The birth pangs 
of this modern movement are by no means over, even in the places 
where the results of the new learning have long been familiar to the 
leaders of thought, and it is to be expected that they will be sharp 
and keen in the East. It is sufficient to mention the fact, with the 
knowledge that there are those who care for the Eastern Churches 
in England and America who will be anxious to let their experience 
of similar problems be of service when the test comes. 

What has already been said of the doctrine of the Church set forth 
in Orthodox theology will have shown the general character of the 
Orthodox Communion itself, as well as of its thinkers and writers, 
to be mystical rather than legal. And this mystical character is 
expressed in pre-eminent degree in liturgical worship, especially as 
it is found in the Russian and Slav Churches. The music, the singing 
of the anthems, the chanting of the responses, have an unearthly, 
other-worldly note about them. And there is, in the midst of the 
reverence and awe, a feeling of intimate fellowship, a carrying up 
and on of mind and heart to God and the Brotherhood. The spirit 
of Orthodoxy is a spirit of worship and love, and the great Churches 
which, in spite of persecution and difficulty, have continued to be 
loyal witnesses to that spirit, have treasures and gifts to offer of an 
indispensable kind to the Christian commonwealth as a whole. 


CHAPTER X 


THE ROMAN CATHOLIC CHURCH SINCE THE 
REFORMATION 


By THE Rev. Pror. Francis Mannuarpt, S.J. 


The Reformation had the effect of rousing the latent energies of the Roman Catholic Church. At 
the Council of Trent it set its house in order, and entered from that time on a period of fresh activity. 
The ancient Church has thrown itself with ardour into missionary, educational, and social activity. 


HE need of reform at the passing of the Middle Ages into 
modern times was universally admitted. Catholic scholars are 
of opinion, however, that the reform had not of necessity to be 
a revolt, and to prove their contention they instance the reformatory 
activity of Cardinal Cusa in Germany, and of Cardinal Ximenez in 
Spain. They recall, likewise, the literary and social successes of the 
Brethren of the Common Life, and the lives of many conservative 
humanists such as Pope Nicholas V, Colet, More, Wimpheling, 
Bude, Vives. ‘The actual, though belated, Catholic Revival appears 
proof positive of the possibility of a reformation without a revolt. 
However, the recognition of this need did not at the time imply 
its removal, for the political churchmen of the day, Leo X and 
Clement VII, failed to arouse themselves from their torpor. They 
are severely to be censured, of course, but it would be unjust to hold 
them alone responsible for the postponement of the reform. If the 
latest researches have thrown any light on the causes of the Reforma- 
tion, it is precisely in this, that they have proved to us its complex 
nature. The agrarian, economic, social and political factors were 
more decisively effective than the religious in bringing about the 
new changes, though it will be agreed that a clear line of cleavage 
between them did not exist. The terrible burdens oppressing the 
peasantry had led to four risings before the Great Peasants’ Revolt of 
1524, and we understand the plight of the lower nobility whom the 
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invention of gunpowder and the use of standing armies had deprived 
of their employment. 

We know, too, that the wreckage of the feudal system and the 
displacement of trade must have wrought hardship upon craftsmen 
and burghers, so that the eagerness of cities to possess themselves of 
church lands is easily explained. Recent writers have also stressed 
the paganism of the radical humanists and have passed a more correct 
judgment on their literary battles with the champions of Aristotle; 
for though the intellectual stagnation of the universities was sad, the 
lack of moral seriousness on the part of humanists did even greater 
harm. That the religious evils, great though they were, should be 
unduly stressed, is natural, but these causes would seem to have 
exerted a more direct and effective influence on the shaping of 
events in the early sixteenth century than the dissatisfaction with the 
teachings of the Church or the abuses which her listless ministers 
failed to remove. 

At all events, it is an outstanding fact that, wherever the old 
Church suffered the greatest losses, her interests were sacrificed to 
those of state-craft or political expediency. The Protestantizing of 
Sweden (1523), of Denmark (1523), of Prussia (1525), of England 
(1534 and 1559), might be cited as instances of dynastic ambitions 
realized concomitantly with the plea of religious reforms, while the 
struggle for supremacy between king and nobles largely accounts 
for the religious changes in Scotland and in some of the states of 
Germany. 

In those countries which ultimately remained Catholic, the 
Church was eager to hold the allegiance of her remaining subjects, 
but it would be difficult to prove her responsibility for the policy of 
Francis I, who supported Protestantism abroad and suppressed it at 
home, or for the use of the principle, ‘‘ Cuius regio, illius religio” 
(each territory, its own religion), by the Catholic princes of Germany, 
or even for the employment of the mixed tribunal of the Inquisition 
by Philip of Spain. In brief, therefore, it may be said that only 
Spain and Italy and, in the main, Ireland, remained unaffected 
by the revolt. 

Attention must also be drawn to the breaking up of the old edu- 
cational systems in order to understand later developments. These 
conditions were changed as soon as the effervescence of the first con- 
flicts began to subside. Luther and Melanchthon urged upon the 
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civil authorities the establishment of schools, and there was rapid 
development of the humanistic gymnasium. No less a result of the 
new social mind was the devotion of the Jesuits and of other new 
Orders to the cause of Catholic education. 

What has been said of education must be extended to the social 
activities of the Church, for the suppression of monasteries and the 
withdrawal of church funds could not but totally disorganize every 
system of charity. 


The Catholic Revival had begun at an earlier date, but some 
decades had to elapse before the impetus given by Ximenez and 
Loyola had gathered sufficient momentum to overcome the inertia 
of the previous centuries. As it is, Paul III (1533-49), must be 
given the credit for having actually begun the stupendous task. 
Though his life strikingly reflects the lights and the shadows of the 
Renaissance, he did not hesitate to appoint a papal commission for 
the reform of the Curia and to convoke the Council of Trent. More- 
over, his appointment of excellent cardinals and nuncios and his con- 
firmation of the Jesuit Order vitally aided the cause of reform. 
However, the very nature of the Catholic Revival was such that its 
success lay not so much in the recovery of political power or material 
wealth by the Church, nay, not even in the reorganization of her 
administration and the extraordinary increase of converts, but rather 
in the quickening of her spiritual life. This, of course, was aroused 
by the more spectacular and soul-stirring happenings of the period, 
but it was fanned and sustained by the same spiritual means of which 
the Church had been the guardian from the beginning. 

It is necessary to stress the fact that the Catholic Revival rested 
upon a renewal of spirit among her children; that is, upon factors 
which escaped the knowledge of less thoughtful men and even the 
searchings of many historians. The share which the pastoral clergy 
and the older Orders had in the Catholic Revival is rarely mentioned 
in its histories, and yet, considering the actual working-methods of 
the Church, it was most important. 

First in value among the agents of the Catholic Revival is 
the Council of Trent (1545-63), because it clearly defined the 
Catholic position on controverted questions of faith and traced 
the general lines for a reform of discipline. The Fathers of Trent 
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restricted their discussions to the religious controversies of the time, 
especially to those which were concerned with the sources of revela- 
tion, justification, means of grace, eschatology, the veneration of 
saints and ecclesiastical jurisdiction. They acted wisely, moreover, 
in avoiding the discussion of purely domestic disputes, because the 
situation called for immediate, united, and definite action. The 
significance of their work can hardly be over-estimated, and it is 
Ranke who says that the Council of Trent, if not the most important 
of all, is unquestionably the most important that has been held in 
the later ages of the Church. 

The work of the council was primarily for the benefit of Catho- 
lics; hence, while its dogmatic decisions were prompted by the 
necessity of defence, its disciplinary decrees were directed against 
domestic abuses. Their existence had never been denied, but it 
would be wrong to ascribe their permanence to the Roman Curia 
alone. Much of the responsibility must rest with the secular power 
and much must be laid at the door of the national episcopates. Both 
clamoured for reform, but fearing loss of power or privilege refused 
to reform themselves. However, by 1560, even they were ready to 
waive many of their privileges, and the council did not hesitate to 
lay down correct and definite norms for a true reform. 

If we consider the legislation actually framed at Trent and its 
recommendations to the post-Tridentine popes, we cannot but con- 
ceive the highest opinion of the practical wisdom codified at Trent. 
A lengthy account is out of the question, but no one can fail to 
understand the supreme importance of the decrees enjoining resi- 
dence on bishops and forbidding the holding of several benefices, 
determining the requirements for religious and clerical life and the 
conditions necessary for a valid matrimonial contract. For the sake 
of illustration we might stress the decree on clerical education which 
sought to provide for a better trained and a morally more secure 
priesthood. Considering that the rise of the Tridentine Seminary 
coincides with the rise of countless Jesuit schools, and that it led to 
the foundation of several Religious Orders especially devoted to the 
education of the clergy, we cannot but be impressed by this one 
measure alone. 

Again, the centre of Catholic worship is the Catholic belief in the 
sacramental presence of Christ. This was the motive of the medieval 
builder and the inspiration of all the medieval arts and crafts. But. 
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great harm had come to souls by the apparent contradiction between 
this fundamental belief in the Eucharist and the careless perform- 
ance of the liturgy. Hence the liturgical reforms inaugurated at 
Trent and enforced by Pius V. 

There were other forces, too, which, while inspired by the 
council, must yet be considered as separate influences aiding the 
Revival. These are the many saints of the period, the Religious 
Orders newly founded or “ reformed,” the many able and energetic 
bishops and cardinals, the marvellous revival of Catholic scholarship 
and especially the post-Tridentine Papacy, which could boast of 
many worthy and resolute popes. 

The Catholic Revival found competent leaders in the popes. The 
opinion is sometimes advanced that the movement was too powerful 
to be stayed, even by the popes. The charge implied may be 
denied, and must certainly be qualified in the light of recent studies, 
The austerity of Paul IV (1555-9) did not neutralize his unselfish 
example and his zeal for the purity of the Catholic faith. The mild- 
ness of Pius IV (1559-65) proved no obstacle to his successful 
termination of the council and his unstinted support of his sainted 
prime minister, Carlo Borromeo. The sanctity of St. Pius V 
(1565-72) was precisely the ultimate reason why the Papacy 
deserves the main credit for the victory of Lepanto (1571), though 
we see it shine forth the brighter in his liturgical reforms and in his 
fearless enforcement of the decrees of Trent. Gregory XIII (1572- 
85) gave his name to the Gregorian Calendar and to the Gre- 
gorian University, and founded at least twenty-three ecclesiastical 
seminaries. The energetic Sixtus V (1585-90) has ever caught 
the imagination of students, but while many condemn his foreign 
politics, few are aware of his reorganization of the papal adminis- 
tration. 

Every great movement is in a measure conditioned by its leaders. 
This is true of the Revival and the Papacy; it is true likewise of the 
Revival and the Episcopate. The post-Tridentine Papacy fully 
understood the necessity of placing the government of local churches 
in competent hands, and conscientiously acted according to this 
principle until the growing absolutism of the Catholic rulers inter- 
fered and brought on the ecclesiastical conditions of the eighteenth 
century. It is especially in the history of the late sixteenth and 
seventeenth centuries that we meet with the names of great church- 
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men. Pole and Allen in England were able, energetic, and worthy 
prelates; as in other countries were Duperron and de Berulle, 
Truchsess and Hosius, Pazmany and Frederigo Borromeo. The 
influence of these men was not diocesan but national, and their 
lives prove that they did not a little to counterbalance the harm done 
by their erstwhile predecessors. 

For the canonization of saints Pope Urban VIII (1623-44) 
established a rigid and searching legal process, so that Catholics and 
non-Catholics alike may find in the title of ‘‘ saint ” a guarantee of 
moral and spiritual excellence. It was a cause of great joy, therefore, 
to the Catholic body that the century following the revolt should be 
exceedingly rich in sainted men and women. St. Pius V, unflinch- 
ing in the enforcement of law and regardless of diplomacy, stood 
forth as a worthy bearer of the supreme spiritual power, while St. 
Charles Borromeo was the type and exemplar of an ideal Catholic 
bishop, vigilant and strong, unselfish and mild—a man of heroic 
charity. St. Philip Neri. befriending youth, St. Ignatius Loyola 
quickening the spiritual life, St. Vincent de Paul providing for the 
orphaned, Sts. John of God:and Camillus Lellis founding hospitals, 
St. Francis de Sales, St. Angelo Merici and Mary Ward furthering 
the education of women, Sts. Francis Solano and Peter Claver 
alleviating the lot of Indians and of slaves—these and many others 
bear witness to the fact that the new Catholicity was, indeed, a 
spiritual revival. 

According to not a few, the Catholic Revival owes its success to 
the Society of Jesus. This view is not correct, as already pointed out, 
since all the members of the Church, clerical and lay, were gradually 
infused with the new spirit and expressed it in their lives. Reflection 
will readily suggest that a movement so widespread and deep could 
not have succeeded without the active co-operation of the pastoral 
clergy, and the history of monasticism proves that the old Orders, 
especially their Reformed Congregations, stood shoulder to shoulder 
with those newly founded; nay, at the very time of Luther’s defec- 
tion, they were sowing a harvest in the Americas and in India which 
yielded golden fruits not many decades later. 

It may be granted, however, that the new Orders, especially the 
Society of Jesus, bore a larger share in the Revival, since they were 
more adapted to the needs of the age. Their number and spread 
were remarkable, as is proved by the history of the Jesuits, the 
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Capuchins, the Oratorians, the Brothers of Mercy, Ursulines, 
Visitandines, and many others. Of these new Orders the Society of 
Jesus is most frequently mentioned. The explanation is to be found 
in the timeliness of its appearance, the broadness of its scope, and the 
thorough training given to its members, advantages which were 
seconded by the enthusiastic support of Catholic princes, prelates, 
cities, and peoples. Education was but one of its activities; there 
were others hardly less important. Aroused by the great need of the 
time, the Jesuits catechized in the city streets and on the country- 
side, preached in the villages and from cathedral pulpits, lectured 
from university chairs and composed learned works, volunteered for 
the Americas and India, and obeyed the call of Catholic princes as 
confessors and theologians—displaying everywhere an activity 
which has hardly found a counterpart in the history of Religious 
Orders. 

The new vigour which was coursing through the Church found 
expression in the recovery of Catholic scholarship and in a revival of 
theological studies which may not unjustly be compared to that of 
the thirteenth century. Late medieval scholarship had sunk to a low 
level, and the universities deserved in a measure the severe strictures 
of the humanists. But within a few decades the “‘ obscure men ”’ 
against whom Rubeanus and Hutten shot their shafts, had been 
replaced by the lights of the neo-scholastic revival, De Castro, Cano, 
Cajetan, de Medina, Banez, Suarez, Bellarmine, Lugo, and many 
others. At first the air was charged with controversy, and much of 
the intellectual energy was consumed in theological disputes. But of 
the whole literary output the greater and the better part was of a 
positive nature. 

Nor was scholarship restricted to theology. The Renaissance had 
stirred the spirit of inquiry, observation, and criticism, and we may 
find the beginnings of the historical movement of modern times in 
the works of Baronius and Bollandus. Even the sciences were 
favourably influenced, as the names of Clavius, Ricci, Scheiner, 
and others indicate. Many of Galileo’s friends were churchmen, but 
he fell foul of the Roman authorities and was compelled to abjure 
the Copernican system. The Congregation which condemned him 
blundered in condemning the theory, but was well within its eccle- 
siastical right in penancing him for his sarcastic and offensive con- 
duct. We now know that his proofs were not convincing, no matter 
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how correctly he divined the truth; for the rest it must not be for- 
gotten that Protestant divines took exactly the same attitude to- 
wards the new cosmogony as their Catholic opponents, a fact sufh- 
ciently proved by the condemnation of Kepler (1596); nay, while 
Rome was tolerant of the theory of Copernicus for seventy-four 
years (1542-1616; that is, until Galileo was thought to meddle with 
the Scriptures), we know that Luther and others immediately con- 
demned it on its publication (1531 and 1542). Indeed, the case of 
Galileo might have caused less of a stir if the Scriptures had not 
seemed endangered. 

During the Renaissance there had sprung up a great interest in 
the ancient languages, not only in Latin and Greek, but also in 
Hebrew. This interest was kept alive not a little by the tenet of the 
reformers that the Bible was the sole rule of faith, and by the scrip- 
tural decrees of the Council of Trent on the Canon and on Inspira- 
tion, Although the Church declared that divine tradition must also 
be considered a source of faith, she nevertheless jealously guarded 
the Inspired Writings. Her action, then, not only led to the publi- 
cation of many patristic writings, but especially encouraged the 
movement already begun by the Polyglot of Ximenez, the Hebrew 
Grammar of Reuchlin and the New Testament of Erasmus. We 
need not enter upon the mistaken view that the Bible was unknown 
in the vernacular, since in Germany alone there were at least 
eighteen versions antedating the publication of Luther’s New Testa- 
ment. It is more to the point to mention that the period of the 
Revival was the Golden Age of Catholic exegesis, which produced 
about three hundred and fifty noted exegetes, among whom the 
greatest names were Pagnini, Maldonatus, Bellarmine, 4 Lapide, 
and Goar. | 


II 


If the history of the Catholic Church were graphically repre- 
sented, the facts set forth would no doubt show the century from 
1 560-1660 as a crest of the Catholic curve and the seventeenth and 
eighteenth centuries as a depression. The explanation of this down- 
ward trend is to be found less in the religious wars which harassed 
the greater part of Europe than in the growth of absolutism on the 
part of its rulers. Of this political absolutism France and Spain offer 
the most obvious illustrations, while the issue of the Thirty Years’ 
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War in Germany left the emperor defenceless against his princes, 
and the English Revolution crowned with victory the struggle of 
Parliament against the Stuarts. 

However, while the success of the political absolutism of the age 
was most varied, the politico-religious aspirations of the Catholic 
powers showed great uniformity in their dealings with the Church. 
In comparison with their claims to supremacy, all other causes of the 
decline must be considered of minor importance, for the strange 
servility and worldliness of many churchmen as well as the excessive 
concessions of some popes find therein their explanation. The Galli- 
canism of the Bourbons and the Josephism of the Habsburgs were 
not only theories but policies, and positively endangered the 
monarchical constitution of the Church, her unity, and her Catho- 
licity. In proof it will suffice to mention the “‘ appointment ” of 
bishops and monastic superiors which, because of political pressure, 
gradually became a state function of most Catholic powers. The 
consequences were regrettable when these appointments were 
prompted by worldly motives, such as the national ambitions of 
Philip IT or Louis XTV, but much more so when they were governed 
by the interference of the mistresses of Louis XV and the rational- 
ism of Pombal, d’Aranda, Choiseul, and Kaunitz. It cannot be said 
that the anti-Catholic policies of the Catholic powers ever received 
papal recognition; always condemned in principle, they were suf- 
fered at the time for fear of greater evils. However, the spread of 
democratic ideas following the French Revolution and the Catholic 
Revival of the nineteenth century disposed of them thoroughly, 
while the Vatican Decrees consigned them to oblivion. 

The Council of Trent had clearly stated the Catholic position on 
the doctrines questioned by the reformers, and had given an impulse 
to a wonderful revival of theological scholarship. However, it had of 
set purpose avoided action on domestic theological questions. The 
seventeenth and eighteenth centuries produced an unusual crop of 
theological disputes, partly because new habits of criticism had been 
engendered by the Renaissance, partly because political interference 
and rationalistic attacks often provoked a disagreement of minds. 
Besides, within the Church itself the lovers of the old were at times 
irritated by the boldness of the new, and orthodox thought itself was 
endangered if it was not defended along well-worn lines. It would 
lead us too far afield to attempt a sketch even of the major contro- 
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versies, nor is it necessary since they remained, practically all, 
within the Schools. As usual, their lasting fruit was of a positive 
nature, for they clarified ideas and evoked not a few authoritative 
decisions. Suffice it to say that the most important may be viewed 
as attempts to deepen the Catholic doctrine on grace, attempts made 
by Molinists, Thomists, and Augustinians. Baianism and Jansenism, 
however, veered from Catholic doctrine, and the condemnation of 
their defenders, fanned by extraneous influence, led to further 
disputes which lasted almost fifty years. 

It would be a serious mistake, however, to conceive the story of 
post-T'ridentine Catholicity as a history of its controversies. There 
were abundant signs of spiritual vitality. In no other way, for 
instance, could we explain the loyalty to their faith of the Catholics 
of Ireland and of England under political oppression and religious 
intolerance. The social works of the Church during this period are 
further proof of the same spirit, for France then first saw the Sisters 
of Charity of St. Vincent de Paul and the Sisters of the Good Shep- 
herd; Spain witnessed the rapid spread of its newly founded nursing 
Orders; Italy beheld the foundation of the Piarists devoted to the 
instruction of the poor. 

Nor has religion been excluded from the works of art and litera- 
ture. Opinions are much divided on the intrinsic excellence of later 
Renaissance or Baroque art, and medievalists in particular have 
passed a rather severe judgment upon it, but its total rejection would 
be unjust. The destruction or alienation of Catholic churches in 
many dands necessitated their replacement, while the new Religious 
Orders had to be provided with churches and buildings suited to 
their particular activities. However, the painting also of the age 
bespeaks Catholic influence. The names of Velasquez and Murillo, 
of Rubens and Van Dyck, of Poussin and Le Sueur, of Reni and 
Tiepolo, and of many others, prove that Catholicity was still a motive 
force and a persuasive guide. 

A more direct influence is felt, however, in the oratory of that 
time. It is the classic age of pulpit oratory, and Catholicism has 
rarely found more eloquent exponents. This is true of France, 
which produced Bossuet, Bourdaloue and Fléchier, Fénelon, Mas- 
sillon, and a host of lesser lights, but it is true also of other lands. 
Segneri, Marco d’Aviano, and Laurence of Brindisi, preached in 
Italy, Vieira, Juan d’Avila, and Thomas of Villanova in Spain and 
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Portugal, Skarga in Poland. The external form of their oratory 
shows occasionally traces of the superficial and florid culture of the 
age and at times a courtier’s obsequiousness to the mighty, but 
these faults were not serious enough in the greater men notably to 
impair their efforts. © 

The spirit of inquiry fostered by the Renaissance and the con- 
troversial demands of the Reformation naturally begot a new 
interest in historical studies. Besides, the initiative of some of the 
new Religious Orders seeking wider fields of work, or of newly 
formed congregations of older Orders returning to older traditions, 
contributed much to Catholic scholarship. The importance and the 
extent of this movement will be sufficiently indicated by the names 
of Petau, du Cange, Tillemont, Pallavicini, Noél Alexandre, 
Muratori, Mansi, the Maurists, and the Bollandists. 

Yet the best proofs that a living faith was coursing through the 
old Church, in spite of political absolutism, religious wars and 
advancing rationalism, is to be found in the wonderful development 
of the Catholic Missions during this period. Missionary activities 
had notably diminished towards the end of the fifteenth century, 
and yet the intensive mission-movement of the Catholic Revival 
gained more lands and members for the Church than she had lost. 

The marvellous successes of the missions of the late sixteenth and 
the seventeenth centuries were facilitated by the labours of the pre- 
ceding two generations, though they are mainly due to the newly 
awakened Catholicity, to the more systematic organization of mis- 
sionary efforts, to the missionary zeal of the Religious Orders, 
reformed and new, and to the material support lent the missionaries 
by the Catholic powers. Still, much credit must be given to the 
missionaries themselves, not a few of whom recalled the days of the 
Apostles. We might mention St. Francis Xavier, St. Louis Bertrand, 
St. Francis Solano, Matteo Ricci, and Salvatierra, and we must add 
that their example was followed by thousands of others. It is impos- 
sible to secure accurate statistics about the new churches founded by 
these men, though we know that in Japan, China, India, and in some 
of the Spanish colonies the converts numbered hundreds of thou- 
sands, We know, too, that the present Catholicity of South America 
was planted in those days and that the missions of Asia, now so 
flourishing, look with pride upon the churches of that age. 

Worthy of special mention is the broad conception of their work 
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entertained by the missionaries. They felt, indeed, that they were 
preachers of the Gospel first and above all, but they likewise con- 
sidered it their bounden duty to improve the material well-being of 
their converts and to Christianize the manners of the natives. Hence 
they introduced into the newly discovered lands the arts and crafts, 
the literature and the sciences of Europe. A uniform policy was, of 
course, out of the question, and the human material, on which they 
worked, was of too diverse a character to show results of equal merit. 
The supreme ambition of the missionaries was to save souls, but to 
do this the more successfully they dispelled ignorance, eradicated 
vice, alleviated suffering, and taught the value of labour. In pursu- 
ance of this general aim almost every mission made energetic and 
sustained attempts to establish schools, from the simple mission- 
school to the fully developed university. It was among the more 
mild-mannered Indians of Central and South America that these 
efforts were most successful, and not a few universities of those parts 
antedate the foundation of Harvard. In the missions themselves 
elementary education was, however, not solely literary but also 
agrarian and industrial, for the object in view was not merely the 
conversion but also the civilization of the natives. 

The period of absolutism closed with the violent reaction of the 
French Revolution. Its character was such that it not only altered 
the entire political, economic, and social life of France and Europe, 
but also affected in various ways the whole administration of the 
Church, 

The displacement of the nobility from its privileged position was 
the first wave of the deluge to come. In itself it was of minor 
importance, if compared with subsequent events, such as the Civil 
Constitution of the Clergy, the Terror and the Schism. For the 
radicalism of the day sought not only to disrupt the organization of 
the French Church, but also to substitute for it a Constitution which 
might have proved fatal to historical Catholicism in France. The 
reduction of the number of dioceses from 134 to 83 could have 
been arranged, as well as other changes in the external government 
of the French Church, but the exclusion of papal authority and the 
subjection of the hierarchy to the civil electorate had of necessity to 
wreck the scheme. It was accordingly rejected by Pius VI and by 
two-thirds of the French clergy. The result was the schism between 
jurors and non-jurors. Foiled in this politico-religious venture, 
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though rather because of its own anti-Christian philosophy, Revo- 
lutionary France continued its religious experiments, even to the 
extent of officially denying the existence of God, rejecting the Chris- 
tian Calendar and celebrating the apotheosis of Reason. However, 
these religious changes were too short-lived to call for a lengthy 
description. By the Concordat of 1802, Napoleon effected a recon- 
ciliation with Rome, because, as he said, Catholicism was the 
religion of the majority of Frenchmen. 

The destructive religious policy of Revolutionary France not 
only furnished a model, but also became a partial cause for the 
“‘ Secularizations ’’ of the German states; a model, because the 
disregard of church-rights by the French Jacobins found its 
counterpart in the appropriation of church property by the 
German princes; a partial cause, because these princes sought to 
reimburse themselves in this manner for their losses to France. 

Such actions meant the ruin of the material resources of the 
Church in France and Germany. In France tithes had been abol- 
ished in 1789, Religious Orders had been suppressed in 1790 and 
1792, salaries had been withheld from Non-Jurors and about two 
thousand churches had been destroyed. Within a decade thereafter 
about twenty-six ecclesiastical principalities had been swept aside in 
the Rhinelands, and with them about two hundred and eighty 
monasteries. 

In many ways the “ Secularizations ”’ of this period were hardly 
less ruinous than those of the sixteenth century. Not only did they 
result in the destruction of many works of art, but it is to be borne 
in mind also that most of the secularized estates passed into Pro- 
testant hands and thus strengthened the Protestant preponderance 
in nineteenth-century Germany; nor must we omit to mention that 
thus the Church was deprived of the means necessary for her reli- 
gious and social works, such as education and relief work; that her 
administration was completely disorganized, and that an inducement 
was held out to every minor German potentate to remodel the legis- 
lation of the Church on marriage, on education, and on the appoint- 
ment of bishops. Such was the status of the Church in France and 
Germany during the period of the Revolution; it will not be neces- 
sary to describe the religious conditions existing at the time in 
Italy, Spain, and Portugal, since the French system was gradually 
extended to these kingdoms. 
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That the nineteenth century would differ economically and cul- 
turally from the eighteenth seemed certain, because in these regards 
the break with the past caused by the French Revolution could not 
be repaired. The outlook was less clear in the domain of politics and 
religion. However, the Congress of Vienna (1814) restored the 
Bourbons and gave the world the era of Metternich, so that the 
question suggested itself: Was the Church to find herself in the posi- 
tion which she held in the days of Benedict XIV (1740-58) ? This 
was impossible, and the protests of Consalvi, the Papal delegate, at 
Vienna cannot be interpreted as an affirmative answer to the ques- 
tion. As representative of Pius VII, Consalvi could not but voice a 
protest against the ‘‘ Secularizations ’’ which were being legalized 
and which would, by their very nature, necessitate material changes 
in the status of the Church. In France the sacramental sanctity of 
marriage was jeopardized by the introduction of legal divorce, and 
education was endangered by the exclusion of religion. The growth 
of popular government forestalled some of these dangers, while the 
greater freedom grudgingly given to the Church by some states 
enabled her to meet others. In the event, the story of the Church in 
the nineteenth century became one of the most glorious pages in her 
annals, 

Foreign missions showed a marvellous development, which was 
due mainly to the intensified Catholicity of her children and to the 
foundation of many Religious Congregations. Her social and edu- 
cational activities, especially in English-speaking lands and in her 
missions, coupled as they were with an extraordinary numerical 
growth, contributed much to the greater well-being of those peoples. 
In the fields of scholarship, art, relief-work, in civic and social life, 
co-operation with non-Catholics became more general and not 
rarely productive of more abundant fruits. But far more gratifying 
to the Church were the sturdy and loyal Catholicity of her laity, the 
better training and deepening scholarship of her clergy. Doctrin- 
ally, too, the nineteenth century showed a distinct advance, for her 
vigilance successfully met the attacks of rationalism, Gallicanism 
and modernism, and strengthened Catholic unity by the decrees of 
the Vatican Council. 

Nevertheless, when Napoleon departed for St. Helena, these 
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fruits had not yet matured. The Church had to direct her efforts in 
the first place to the reorganization of her administration. This task 
was twofold, inasmuch as it concerned her central government and 
the local churches. The re-establishment of her central government 
was facilitated by the recovery of the States of the Church, which 
restored to the Papacy its political and economic independence, 
while the reorganization of the Church at large was effected, in 
most cases, by concordats. The latter dealt with the changes de- 
manded by the new conditions, such as the restoration and reorgani- 
zation of the local hierarchy, the support of the clergy and the 
financial burdens assumed by the respective governments in return 
for appropriated church funds. Not one of these concordats fully 
met the wishes of the Church, for they were compromises to which 
the Church was the weaker party, but they gave her a legal standing 
and served as starting-points for future progress. 

Of the many concordats concluded during the reconstruction 
period, the French Concordat of 1801-02 is the most important 
and the first in time. This document, to which Napoleon dis- 
ingenuously attached 77 organic Articles which had never been 
the subject of negotiations, re-established the Catholic hierarchy in 
France and determined the relations of Church and State in that 
country for a full century (1802-1905). East of the Rhine the 
ecclesiastical reorganization was of later date and much more com- 
plex. For as German unity, long since lost in fact, was in 1806 
officially disavowed also in name, a national concordat was out of the 
question. Hence the Concordat with Bavaria in 1817, with Prussia 
in 1821, with the States of the Upper Rhine in 1821 and 1827, with 
Hanover in 1824. Similar arrangements were made with other 
powers, as, for instance, with the Italian States and the South 
American Republics. 

The conclusion of so large a number of concordats finds its ex- 
planation not solely in the imperative needs of the Church, but also 
in the general reaction against the Revolution. For though the 
restored governments professed religious neutrality or even indulged 
in a certain hostility to the Church, they were desirous to avail 
themselves of her influence. 

The existence of a new Catholicity was too much in evidence to 
be denied. The foundation of many Religious Orders, seeking to 
alleviate every bodily and moral evil, the opening of many new 
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missions, the upbuilding and reorganization of the Catholic educa- 
tional system, parochial, intermediate and higher, the religious 
awakening and alertness of the Catholic laity, as proved by the 
establishment of missionary societies, the founding of Catholic 
periodicals, the Cologne Controversy (1837), the achievement of 
Catholic Emancipation (1829)—these and similar facts are the signs 
of the new spirit, though in a measure they must also be regarded as 
its aids, It is granted that the same manifestations were not to be 
observed everywhere, but they were sufficiently common and of a 
nature to be ascribed to the renewed vitality of the Church universal. 

In its long history of nineteen hundred years, the Papacy has at 
times been sorely tried, but there have been few of its two hundred 
and sixty-one popes who were more humiliated than Pius VII 
(1800-23). Aged himself, and gentle, deprived of his States, the 
prisoner of a military autocrat, separated from friends and advisers, 
he seemed a strange figure to foreshadow the greatness of his suc- 
cessors. Yet so it was. For this gentle and politically impotent man 
was bidden by circumstances to use his supreme power and to depose 
thirty-six bishops of France, an act all the more significant because 
it occurred where Gallicanism had caused his predecessors most 
anxiety. Again, yielding to pressure, Clement XIV had suppressed 
the Society of Jesus; and it was given to Pius VII to restore it (1814) 
that it might take its place in the revival of the nineteenth century 
as it had done in that of the sixteenth. 

The greater ease of intercommunication between the nations 
proved of advantage also to the machinery of ecclesiastical govern- 
ment and increased its efhciency. The very reaction against the 
religious individualism of the Revolution furthered the more intense 
Catholicity of the nineteenth century, while the personal worthiness 
and ability of the rulers of the Church could not fail to produce 
corresponding results. In this regard, the long reigns of Pius IX 
(1846-78) and Leo XIII (1878-1903), as well as the extraordinary 
ability of both men, deserve special consideration. 

These are but a few of the general causes of Catholic growth and 
progress; they were strengthened, of course, by causes and condi- 
tions arising from the peculiar circumstances of each country. Thus, 
for instance, the marvellous development of Catholicity in the 
United States cannot be fully explained unless we take into account 
the tolerant attitude of the federal and state governments, the 
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Catholic immigration, especially after 1848, the commingling of 
Catholics of different racial antecedents, which often evoked latent 
powers and a wholesome rivalry. 

The influence of the Church is, by its nature, religious, moral, 
cultural; its growth and progress may, therefore, be sketched with 
sufficient definiteness by giving a brief account of this threefold rela- 
tion of the Church to her own members, to society, and to the world 
at large. Limitations of space and the very purpose of this book 
forbid us to enter upon controversial topics, but a true picture, 
albeit incomplete, may nevertheless be obtained by the proper 
disposition of lines and colours, lights and shadows. 

Numerically the growth of the Catholic body was very satisfac- 
tory, as might have been expected from its intensified religious life 
and from the marvellous successes of its missions. ‘‘’The Statesman’s 
Year-Book”’ for 1925 places the Catholic population of the world at 
324,000,000 souls, while the latest information about the Catholic 
hierarchy enumerates 219 archbishops, 882 bishops, 207 vicars, and 
82 prefects apostolic. 

These numbers deserve attention because they exhibit the strength 
of the Catholic body, but it will be conceded that more stress must 
be laid on its spirit and living faith. A reference to the Catholic 
laity might serve as an illustration. In English-speaking countries, 
in particular, the laity may be said to have responded loyally to the 
demands of their faith and to have shown themselves eager to further 
its constructive policies. It is a matter of common knowledge that 
they have nobly and unselfishly supported the Church in all her 
undertakings, religious, educational, social and missionary. The 
same spirit of faith exhibits itself still more strikingly in the founda- 
tion of many new Religious Congregations, one of the most 
important phases of nineteenth-century Catholic life, and this view 
is justified the more because the older Orders as well show a 
remarkable increase. 

The “ period of Catholic growth ”’ is a term which might be 
applied with special aptitude to the Pontificates of Pius IX and 
Leo XIII. For to them it was given to re-establish the Catholic 
hierarchy in England (1850), Holland (1853), Scotland (1878), 
and India (1886). Still, the hierarchical expansion was of far wider 
amplitude, Pius IX established 161 new bishoprics and 48 vicari-~ 
ates and prefectures apostolic, while 248 new bishoprics and 48 


1200 AN OUTLINE OF CHRISTIANITY 


vicariates and prefectures were added under Leo XITI. Correspond- 
ing numbers could be quoted for the increase of the lower clergy and 
of Religious Congregations, but enough has been said to indicate in 
a general way the exterior growth of the Church. It is not denied 
that favourable conditions furthered this phenomenal growth, still 
its main cause must be sought in the spiritual life of the faithful and 
their clergy. The training of the Catholic clergy has been steadily 
advancing from the low level of the late eighteenth century and, 
without endangering faith, has sought to adapt itself more and more 
to the exacting needs of the nineteenth. The philosophical and 
economical theories of the age—to mention but an instance—must 
be examined in the light of reasonand revelation, and the leaders of 
the faithful before all others must equip themselves for the task. 
They have done so with ability and enthusiasm, and the ever- 
increasing number of Catholic writers—of whom the clergy form a 
large part—might be considered one of the results of this endeavour. 
Much of their work, it is granted, supplies the spiritual and intel- 
lectual needs of the ordinary faithful, be it for the purpose of in- 
struction or of defence, but much, too, especially in Europe, ranks 
with the best in scholarship and literary excellence. 

However, if in past ages the Church’s influence has never been 
confined to her own members, we should expect the Catholicity of 
the nineteenth century above all to furnish many illustrations of her 
interest in the welfare of others. 

Social work has ever been an object of special solicitude to the 
Church, and it can be said without question that in the present con- 
ditions of society her services cannot be dispensed with. It is true 
that the state, the community, and non-religious charitable organi- 
zations have assumed charge of much social work, and it may be 
admitted that the principle of self-help has also found determined 
support in the spread of unionism and the desire of personal inde- 
pendence, but these favourable conditions are not a little counter- 
balanced by the heartlessness of modern industrialism and the 
lamentable condition of the congested quarters of our Cities. 
Included in the social work of the Church are orphanages and 
homes for the aged, and she cares for all sufferers—the blind, the 
deaf, the dumb, the crippled, the insane and feeble-minded, the 
wayward and the fallen. Supplementary to this elaborate system of 
institutional relief work are the various national and diocesan 
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societies, and the agencies created by the local churches to come 
to the aid of the parochial poor. 

But what was the influence of the Catholic Church upon those not 
of her fold ? As the tree is known by its fruits, the given data might 
serve as a partial answer. That the definiteness and certainty of the 
Church’s teaching has favourably impressed many earnest inquirers 
may be inferred from the story of the Oxford Movement and from 
the many conversions which took place since that event. But if an 
inquiry were made about the relations of the modern state to the 
Church, the answer would be less concise though not entirely 
unsatisfactory. The fact is that these relations are of too varied a 
character to be briefly described, ranging from hostility and absolute 
separation to co-operation and intimate union. Suffice it to say that 
in English-speaking countries the question is of little moment 
because of the religious neutrality professed by the countries in 
question, but whatever contracts have arisen have been peaceable 
and mutually helpful. 

Worthy of special mention is the respect that was voluntarily 
tendered to Pope Leo XIII, not only by many individual non- 
Catholics but also by non-Catholic governments, a respect which 
found expression in the invitation of Germany and Spain to 
arbitrate between them about the Caroline Islands (1885). ‘This 
universal prestige attained by the nineteenth-century Papacy, and by 
Leo XIII in particular, was won in part by important expositions of 
the principles governing statecraft, democracy, capital and labour. 
The encyclicals of Leo XIII determined and expressed the Catholic 
attitude on the vexed questions of the day, but they have produced 
also other results. It is partly due to these encyclicals and to the 
better knowledge gradually gained by non-Catholics about their 
Catholic fellow-citizens, that the distinction between civil allegiance 
and religious belief is being gradually recognized. 

On the whole, the relations of the Church to the secular powers 
were constantly improving during the Pontificate of Leo XIII, a 
result due partly to the waning antagonism of governments, though 
attributable also in part to the spread of religious indifferentism. We 
now smile at the fantastic fears inspired by the Vatican decrees; 
Bedini’s coming to the United States would not now cause the com- 
motion which it caused in 1852, and an English judge has publicly 
declared that, though the law excluding Jesuits from England is still 
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unrepealed, they can with effect claim the protection of England’s 
laws. There is, therefore, every prospect that time and broadening 
knowledge will continue to dispel the misunderstandings which at 
times still thrust themselves between Catholics and their non- 
Catholic fellow-citizens. 

But of all the exterior signs of Catholic progress there is none 
perhaps more convincing than the Catholic missions. These exhibit, 
indeed, a noteworthy record of achievement, for whereas the 
eighteenth century had wellnigh proved fatal to the splendid work 
of the sixteenth and seventeenth, the nineteenth not only repaired 
the loss but also advanced far beyond the results then attained. The 
situation at the beginning of the nineteenth century was sad. Only 
three hundred missionaries, we are told, were still at their post in 
1800. However, within the following century the recovery and 
development of the missions were truly marvellous. The three hun- 
dred missionaries of 1800 had increased by 1912 to 12,377 priests, 
3,200 brothers, and 19,373 sisters. Ihe mission work is carried on 
for the most part by Religious Orders and missionary societies, 
though not exclusively, and ample provision has been made to 
insure its maintenance and growth. The Great War dealt severely 
with the missions, but also proved the fitness and effectiveness of the 
means employed. Amongst these we should mention especially the 
central board of control, called the Congregation of the Propaganda, 
the missionary seminaries and apostolic schools, the missionary aid 
societies and periodicals, and, above all, the interest and unstinted 
support of the faithful. 

The educated Catholic considers his Church an organism, small 
as a seed and sapling in the days of its beginnings, but growing 
quickly into a mighty tree. He holds that it was planted by Christ 
Himself, and that it will endure until Christ returns. He is not sur- 
prised, therefore, that in the intervening centuries it should manifest 
a continuous growth; that it should spread its branches and mature 
its fruits; that it should gain strength when lashed by the winds or 
drenched by the rains. Such also has been the Church in modern 
times, In the sixteenth century the terrible storms of the Reforma- 
tion threatened to uproot her, but the Reformation was followed by 
the Revival; then the blight of political absolutism endangered her 
during the seventeenth and eighteenth centuries, though it could do 
her no lasting harm; the Revolution followed, but served to arouse 
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anew vitality. But even during the nineteenth century, a century of 
brilliant progress, storms did not spare her. Weathering them all, 
Gallicanism, rationalism, modernism, she is to-day armed against 
the dangers of the future, whether they spring from man’s 
excessive indulgence of self, from his ungoverned greed of wealth 
and power, or from the pride of intellect which will not recognize 
the Unseen God, 


CHAPTER XI 


ROMAN CATHOLICISM 


By G. K. CHESTERTON 


Roman Catholicism has been so often misrepresented that it is important its case should be 

presented from the inside. What is its faith? How do its doctrines and its distinctive 

church teaching differ from Protestantism? These and other questions are considered in 
this chapter. 


O a Roman Catholic the Roman Catholic Church is simply 

the Christian religion; the gift of Christ to St. Peter and his 

successors of a right to answer at all times all questions about 
what it really is; a thing surrounded at the edge of its own wide 
domain by various severed fragments of its own substance; consist- 
ing of people who for different reasons deny that right to affirm 
what it really is; and who therefore differ among themselves, in- 
definitely and increasingly, about what it really is. It may be added 
that they differ not only about the nature of the real Christianity 
that ought to be substituted, but even about the nature of the 
Roman Catholicism that is to be defied. To some it is Antichrist; 
to some it is one branch of the Church of Christ, having authority 
in certain provinces but not in England or Russia; to some it is a 
corrupt perversion of Truth from which religion was rescued; to 
others a necessary historic phase through which religion had to pass; 
and so on. But it may be noted by the curious that though there is 
so much difference in the reasons given, there is something common 
to most of the emotions felt. The reactions to Rome are all reactions 
to something odd. It is a thousand things, but all things with a sort 
of thrill in them; a mystery, a 4éte notre, a strange survival, a public 
scandal, a private embarrassment, an open secret, a tactless topic, a 
sly joke, a last refuge or a leap in the dark—everything except 
anything that is like anything else. 
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To a Roman Catholic there is no particular difference between 
those parts of the religion which Protestants and others accept and 
those parts which they reject. The dogmas have, of course, their 
intrinsic theological proportions; but in his feeling they are all one 
thing. The Mass is as Christian as the Gospel. The Gospel is as 
Catholic as the Mass. This, I fancy, is the fact which the Protestant 
world has found it most difficult to understand and about which 
some of the most unfortunate forms of ill-feeling have appeared. 
Yet it arises quite naturally from the actual history of the Church: 
which has had to contend incessantly with quite other and quite 
opposite heresies. She has not only had to defeat these sects to 
defend these doctrines, but to defeat other sects to detend other 
doctrines—including the doctrines which these sects so rightly hold 
dear. It was only the Roman Catholic Church that saved the Pro- 
testant Truths. It may be right to rest on the Bible; but there would 
be no Bible if the Gnostics had proved that the Old ‘Testament was 
written by the devil, or had littered the world with Apocryphal 
Gospels. It may be right to say that Jesus alone saves from sin; but 
nobody would be saying it if a Pelagian movement had altered the 
whole notion of sin. Even the very selection of dogmas which the 
reformers decided to preserve had only been preserved for them 
by the authority which they denied. It is natural, therefore, for 
Catholics not to be always thinking of the antithesis of Catholic and 
Protestant any more than of Catholic and Pelagian. Catholicism 1s 
used to proposals to cut down the creed to a few clauses; but dif- 
ferent people have wanted quite different clauses left and quite 
different clauses cut out. Thus a Catholic does not feel the special 
reverence paid to the Mother of God as any more of a controversial 
question than the divine honours paid to the Son of God; for he 
knows the latter was as much controverted by the Arians as the 
former by the Puritans. He does not feel the throne of St. Peter to 
be any more specially in dispute than the theology of St. Paul, for 
he knows that both have been disputed. There have been anti- 
popes; there have been Apocryphal Gospels; there have been sects 
dethroning Our Lady and sects dethroning Our Lord. After nearly 
two thousand years of this sort of thing, Catholics have come to 
regard Catholicism as one thing, all the parts of which are in one 
sense equally assailed and in another sense equally unassailable. 

Now it is unfortunately impossible for a Roman Catholic to state 
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that principle without it sounding provocative and, what is much 
worse, superior; but unless he does state it, he does not state Roman 
Catholicism. Having stated it, however, in its dogmatic and defiant 
form, as it is his duty to do, he may afterwards suggest something 
of why the system seems, to those inside it, to be not so much a 
system as a home and even a holiday. Thus it certainly does not 
mean being superior in the sense of supercilious; for, in this system 
alone, only the saint is superior because he feels he is inferior. ‘Thus 
it does not say that all heretics are lost, for it does say that there is 
a common conscience by which they may be saved. But it does 
definitely say that he who knows the whole truth sins in accepting 
half the truth. Thus the Church is not a movement, like all those 
which have filled the world since the sixteenth century; that ts, 
since the breakdown of the collective attempt of all Christendom to 
state the whole truth. It is not the movement of something trying 
to find its balance; it is the balance. But the point here is that even 
those heretics, who snatched at half-truths, seldom snatched at the 
same half. Thus the original Protestants insisted on Hell without 
Purgatory. Their modern successors generally insist on Purgatory 
without Hell. Their future successors may quite possibly insist on 
Purgatory without Heaven. It may seem a natural sequence to the 
worship of Progress for its own sake, and the theory that “ to travel 
hopefully is better than to arrive.’’ For the Catholic, each of these 
things may be disputed in its turn, and all will remain. 
Nevertheless, in making so short a summary in a world still Pro- 
testant by tradition, it will be convenient to assume that the reader 
is acquainted with the Christian scheme in those features which, until 
lately, were common to man or most Christian bodies: the Image of 
God, the Fall, the necessity of Redemption, the Last Judgment, and 
the rest; and to describe the Catholic faith (from which all these 
things really come) as that world sees it, by the chief features that 
appear distinctive because they are disputed. I will therefore say a 
word or two of what would still be commonly called the marks of 
Roman Catholicism. I shall say very little about the greatest of all, 
because it is admittedly a mystery and an object of faith. Catholics 
believe that in the Blessed Sacrament Christ is present, not merely 
as a thought is present in a mind, but as a person is present in a 
room, veiled only from the actual senses by the appearances of bread 
and wine, Of its historical aspect it will be enough to say that 
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Roman Catholics are convinced that it is spoken of in this spirit at 
least as early as St. Ignatius, who was roughly of the next generation 
to that of the Gospel. The common sense of it, it seems to me, would 
be to say that if the words of Christ at the Last Supper were mis- 
understood, they were misunderstood by the Twelve Apostles, But 
the doctrine is so tremendous and transcendental that we cannot 
complain if some misunderstand it as blasphemous and extravagant. 
Only they cannot have it both ways. They must not turn round and 
complain that we claim to possess Christ as a living God by a vital 
process, absent from the other communions that called the process 
impossible. They must not grumble at our talking of Christ coming 
back to a heretic land with the first procession bearing the Host. 
There must be a difference between Christ’s presence in their sense 
and in our sense, if they are actually shocked and staggered at our 
sense. A Return which they are driven to call impossible we may 
surely be allowed to call unique. 

For practical purposes in Protestant civilization it is another fact 
that soars most clearly into sight, towering even over Transubstan- 
tiation. It is the Papacy that makes the Papist. For him, at least, it 
dates from the highly dramatic words about the Rock and Gates of 
Hell; it certainly appears, to say the very least, as an admitted seat 
of superior authority in the debates of the first Fathers and Councils; 
but it was not logically and literally defined until the middle of the 
nineteenth century. In this sense it is true that the idea grew; but 
we can never make anything but nonsense out of the sort of evolution 
that imagines something growing out of nothing. But in so far as an 
eternal truth can grow, in the comprehension of men, it has grown 
continuously with the increase of the experience of men. The 
general case for a tribunal to define the truth has been touched upon 
already. I pointed out that long before Protestants rushed in to 
preserve their simple Christianity, even that simple Christianity 
would not have been there to preserve if there had not already been 
a Church tribunal to preserve it. The question then becomes one of 
the nature of the tribunal. Even if democracy were applicable to a 
revelation, there could not really be a democratic tribunal which 
should be deciding all the time and democratic all the time. It 
would not be the millions of poor and humble Catholics who would 
rule; it would be the officials if it were not the official. It would be 
a Holy Synod. Now every popular instinct Catholics possess seems 
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to them to say that rather than have merely an official order—that is, 
an oligarchy—it is far more human to have a monarchy—that is, a 
man. It is indeed remarkable that those who broke with this purely 
moral monarchy generally set up a material and a rather immoral 
monarchy. The first great schism in the East was made by men who 
turned from the popes to bow down to the Cwsars—and the T'sars. 
The last great schism in the West was made by men who attributed 
divine right to Henry VIII, not to mention Charles I. Those who 
thought the papacy too despotic did not even escape despotism. 
It is needless to explain, I trust, that the only despotism of the pope 
consists in the fact that all Catholics believe that God will guard him 
from teaching falsehood to the Church on those special and rather 
rare occasions when he is appealed to to end a controversy with a 
final statement of faith. His ordinary pronouncements, though 
naturally received with profound respect, are not infallible. His 
private character depends on his own free will, like anybody else’s. 
He can commit sins like anybody else; he must confess sins like any- 
body else; and his having been Pope is nothing to his salvation. But 
the question is, given our need for such final decision to save Chris- 
tianity at great crises, what organ of the Church decides? The 
longer historical experience accumulates, the more profoundly 
thankful most Catholics are that the organ is a human being; a mind 
and not a type, a will and not a tradition or tone of a class. The best 
bishops ruling as a class would become a club, as a parliament does. 
They would have all its scattered responsibility, all its mutual flat- 
tery, all its diffused and dangerous pride. But the responsibility of 
a pope is so solitary and so solemn that a man would need to be a 
maniac not to be humbled by it. 

Probably the Protestant world would count as the next outstand- 
ing feature, after the power of the priests to perform Mass and of the 
popes to define doctrine, that other power of the priesthood which 
is expressed in the Sacrament of Penance. ‘The Sacramental system 
is everywhere based on the idea that certain material acts are mystical 
acts; are events in the spiritual world. This mystical materialism 
does divide us from all those forms of idealism that hold all good to 
be inward and invisible and matter to be unworthy to express it. It 
is needless to note how this applies to the water of baptism, the oil of 
unction, and so on. But I am deliberately taking the Sacrament 
which our world has most misunderstood ; and, strangely enough, it 
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is that one which is least material and most spiritual, consisting of 
spoken words expressing the most secret thoughts. Of all the Sacra- 
ments it is, in the modern jargon, the most psychological. And the 
proof of it is that even the people who abolished it a few centuries 
ago found that they had to invent a new imitation of it a few years 
ago. They told the people to go to a new priest, often without 
credentials, and make confession generally without absolution, and 
they called it psycho-analysis. Catholicism would say that the lack 
of the confessional had produced a modern congestion and stagna- 
tion of secrets so morbid as to be reaching the verge of madness. 
Broadly, it may be said that Roman Catholicism has had the idea, 
hitherto at least highly unique, of working mankind from the in- 
side. There have been and are any number of external ethical and 
political systems directing men how to do right in the mass; there is 
no other that thus gets to grips with why such a system goes wrong 
in the individual. Most moderns are content to get hold of the plan 
of Utopia. This is rather like getting hold of the diary of the 
Utopian and learning the real reason why he does not always behave 
in a Utopian manner. But, of course, it is quite useless unless he 
produces his own diary of his own free will. Unless he really wishes 
it, there can be no Sacrament; and unless he really repents, there is 
no absolution. For the history of this institution, it follows in its 
rough outline the same course as the other cases of the Mass and the 
Papacy. That is, it is undoubtedly present as an idea in the very 
earliest times; there are disputes about the proportion of that pre- 
sence; and there need be no dispute at all that it grew more elabor- 
ate, more systematic, and more subtle with the process of experi- 
ence. What is called Development is the unfolding of all the con- 
sequences and applications of an idea; but of something that is there, 
not of something that is not there. In this sense the Catholic Church 
is the one Christian body that has always believed in Evolution. 
There is barely space to touch on two more of these things which 
are counted Popish specialities chiefly because they are counted 
Popish scandals. The first is the idea of asceticism and especially of 
celibacy. The second is the cult of the Blessed Virgin. Of the 
former, it will be enough to say here that to most ordinary Roman 
Catholics, who are not called upon to practise special austerities, 
those examples are valuable not only as examples of heroism, but as 
very vivid evidences of the reality of religious hopes. Granted that 
J III 
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for us the divine light is valued as a daily light, brightening our 
daily and normal affairs, yet it would not brighten them at all if we 
did not believe that the light was really divine. If we only believed 
that religion was useful, it would be of no use. Now nothing could 
better prove the light divine than that some should live on it as on 
a food; nothing could more clearly show religion to be real than that 
for some people it can be a substitute for other realities. We have no 
difficulty in believing that such people deal more directly with 
divine things than we, as in the case of those who enjoy directly a 
divine love instead of indirectly through a human love in marriage. 
And when we are criticized for this, we remember with some amuse- 
ment that it was we who said that marriage was a divine Sacrament 
when our critics said it was not. 

Of the most popular, the most poetical, and the most practically 
inspiring of all the distinctively Catholic traditions of Christianity, 
I will say very little here; indeed, I will say only one thing. The 
honour given to Mary as the Mother of God is, among a thousand 
other things, a very perfect example of the truth to which I have 
recurred more than once: that even what we may call the Protestant 
truths were only saved by the Catholic authority. Among these is 
the very necessary truth of the subordination of Mary to Christ, as 
being after all the subordination of the creature to the Creator. 
Nothing amuses Roman Catholics more than the suggestion, in so 
much of the old Protestant propaganda, that they are to be freed 
from the superstition called Mariolatry, like people freed from the 
burden of the daylight. All the spontaneous spirituality, as distinct 
from the necessary doctrinal orthodoxy, is on the side of the exten- 
sion and even excess of this cult. If Catholics had been left to their 
private judgment, to their personal religious experience, to their 
sense of the essential spirit of Christ and Christianity, to any of the 
liberal or latitudinarian tests of truth, they would long ago have 
exalted Our Lady to a height of superhuman supremacy and splen- 
dour that might really have imperilled the pure monotheism in the 
core of the creed. Over whole tracts of popular opinion she might 
have been a goddess more universal than Isis. It is the authority of 
Rome that has prevented such Catholics from indulging in such 
Mariolatry; the strict definition that distinguished between a per- 
fect Woman and a divine Man. But if it were a place for the ex- 
pression of feeling, little doubt would be left about which way all 
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our most direct and democratic feelings drive. I have throughout 
this statement ignored the meaningless affectation of impartiality. 
It is impossible for any man to state what he believes as if he did not 
believe it. But I have endeavoured to describe the most familiar 
features of this one religion in terms of logic not of rhetoric. And 
on this last matter of the doctrine touching the Virgin I will con- 
clude without further speech: it is only reasonable that a creed 
presented by one who holds it should be stated with conviction; but 
anything I wrote on this last topic might be defaced with enthusiasm. 
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THE EVOLUTION OF 
RELIGIOUS LIBERTY 


The century which followed the Reformation was the stormiest 
in Christian history. Europe was divided into opposing camps. 
The break-up of the old order was accompanied with wars, bitter 
strife of parties, divisions of churches, migrations to new lands 
across the sea. Yet this period of apparent ruin was one of 
creation. The incessant conflicts were the birth-pangs of a new 
order, based on religious freedom. A great principle is never 
established without a struggle, and as we study this dark chapter 
of bygone history we can better understand the meaning of our 
own troubled times. 
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CHAPTER XII 


THE WARS OF RELIGION IN EUROPE 
By THe Rey. Praincipa, H. B. Workman, D.D., D.Litt. 


War has always offered itself as the readiest mode of settling differences, and the attempt was made 
to decide the issues of the Reformation by force of arms. Even when it is fought in the name of 
liberty, war never fails to encourage all manner of selfish and material ambitions. In these wars of 
the seventeenth century the ideals which had at first inspired both factions were largely forgotten. 


APOLEON oncesaid that the great mistake of the Emperor 

Charles V at the time of the Reformation was that he did not 

becomea Protestant and achieve the union of Germany under 
that banner. Sucha stroke of diplomacy might appeal to Napoleon, 
but it is possible to see many difficulties that must have presented 
themselves to Charles; not the least of these was the fact that he 
seems to have been a sincere and tenacious Catholic. That fact in 
itself involved the possibility of war with his Protestant subjects, for 
no theory of religious toleration was then acceptable. Towards the 
close of his life he is said to have regretted that he did not commit 
Luther to the flames at the Diet of Worms. That would not have 
stopped the Reformation. Sooner or later, if he had attempted to 
secure religious uniformity, war was inevitable. It was postponed 
for many years because of the political situation in Europe. The 
Emperor's rivalry with Francis I of France involved him in a series 
of wars in Italy, also in the Netherlands and on the Spanish frontier. 
It was always possible that a disunited Germany might fall a prey 
to the Turk, whose successes carried him to the very walls of Vienna. 
For these reasons Charles was not free to attempt the suppression of 
Protestantism until after the death of Luther. Before the Reformer 
had been in his grave a year, war had broken out between Catholic 
and Protestant in Germany. With the help of Maurice of Saxony, 
the Emperor was enabled to defeat the Protestants at Miihlberg on 
April 24th, 1547, and to secure the persons of the chief leaders the 
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Elector John Frederick of Saxonyand the Landgrave Philip of Hesse. 
The defection of Maurice, five years later, sent the Emperor head- 
long out of Germany and saved Protestantism from the Spanish 
tyranny of Charles. By the Peace of Augsburg in 1555 the principle 
of self-government in ecclesiastical matters was definitely recognized. 
The Lutheran religion was legalized; every State was to take its 
religious colour from that of its ruler. The mission of Charles to 
preserve the unity of “the seamless robe of Christ,” as he phrased it, 
had proved a failure. 

Protestantism in France developed more slowly and had, at the 
beginning, a less zealous Catholic monarch to contend with. 
Francis I could hardly be accused of excessive devotion to religion. 
His sister Marguerite of Angouléme, when she was Duchess of 
Alengon, made her court at Bourges the centre for the Humanists 
and the Reformers of France. The atmosphere of her salon would 
have been more congenial to Erasmus than to Luther, but she sym- 
pathized with the Reformation movement and influenced her 
brother to forbid persecution and to allow Lefévre to translate the 
Bible into French. In 1527 Marguerite married Henri d’Albret, 
King of Navarre, and through her daughter Jeanne was the grand- 
mother of Henry of Navarre, who came to the throne of France as 
Henry IV in 1589. Her castle at Nérac was a haven of refuge for 
persecuted Protestants, of whom there was no lack in the stormy 
years that followed. It was the affair of the P/acards that set 
Francis I on the pathway of persecution. On the morning of 
October 18th, 1534, the citizens of Paris and other towns were 
astonished to find attacks on the ceremony of the Mass placarded 
on the walls in the principal streets. One of these broadsides was 
even fastened to the door of the King’s bedchamber. Within a 
month thirty-five Reformers were arrested and burnt, and many 
others fled from the country. With intermissions this persecution 
of the ‘* Lutherans ” continued until the death of Francis Tin 1547, 
His son, Henry II, set himself resolutely to the task of extirpating 
heresy and succeeded in driving Reform underground, while refu- 
gees in Germany and Switzerland encouraged the dangerous work 
of preaching the evangelical doctrines in France. About 1555, 
French Protestants, who hitherto had been isolated Bible students, 
began to organize churches after the Presbyterian model that Calvin 
had established in Geneva. There was a reaction against the execution 
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of hundreds of these simple godly people, and before Henry II 
died, in 1559,he found opposition to his policy both in the Parlement 
of Paris and among the higher nobility. Indeed, many of the highest 
rank did not hesitate to express their approval of Reformation 
principles. The new King of Navarre and his brother, the Prince of 
Condé, together with Gaspard de Coligny, the Admiral of France, 
were the most highly placed. 

The accession of Francis II, the husband of Mary Queen of 
Scots, meant the rule of the queen’s uncles, the Cardinal of Lorraine 
and the Duke of Guise. This involved a renewal of the attempt to 
extirpate the Protestants, or the Huguenots* as they now began to 
be termed. Navarre and his brother would have been the first to 
fall, had not the death of Francis II after a reign of eighteen months 
again changed the situation. ‘The question of reform was now hope- 
lessly entangled with political considerations, From these it never 
succeeded in escaping until French Protestantism was condemned to 
the position of hopeless minority by the fall of La Rochelle in 1628 
and the Revocation of the Edict of Nantes in 1685, when the 
Huguenots were expelled from the country by Louis XIV. The 
long story of intrigue, massacre and war explains the ruin of the 
best work of reform. The fairest days of French Protestantism are 
to be found in that early period of trial when the scattered congre- 
gations of the Reformed Church consisted of about 400,000 
‘persons drawn chiefly from among the burghers and prosperous 
tradesmen. 

Francis II was succeeded by his brother Charles IX, a boy of ten. 
At last the Queen Mother, Catherine de’ Medici, came into power. 
She was a foreigner and realized her isolation, but was prepared to 
fight for her own hand against all parties. At first she attempted 
a policy of conciliation, and endeavoured to make Catholic and 
Protestant find a common formula under which they could live 
together at peace. As this was impossible, the Huguenots were 
granted permission, by an Edict of January 1562, to assemble for 
worship in any place outside walled towns. Two months later, as the 
Duke of Guise was travelling to Paris, he halted on a Sunday at the 
little town of Vassy. Near the church where he heard Mass he 
found a barn where the Protestants were holding a service in defiance 


* Probably a corruption of ‘‘ Eidgenossen ’’ (confederates), the name given to the Protestant 
party in Geneva. 
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of the recent edict, though there seems to be some dispute as to 
whether Vassy was scheduled as a walled town or not. The Hugue- 
nots, though unarmed, refused to disperse, and the Duke’s retainers 
attacked them. They killed over sixty of the six hundred present 
before they ceased firing, while over a hundred were seriously 
wounded. This massacre was followed by others in different parts 
of the country, of which the most terrible was that at Toulouse in 
which 3,000 men, women and children were slaughtered in cold 
blood on account of their Protestantism. In Protestant towns like 
Montpellier, the Huguenots retaliated by killing Catholics, and Civil 
War broke out when Coligny occupied Orleans. Throughout 
France the Huguenots were proclaimed traitors. The long series of 
wars that followed, in which French nobles led armies against one 
another, must not be regarded as real battles between Frenchmen 
of different religions. The combatants were often mercenary 
soldiers from Germany, Flanders or Spain. If towns were occu- 
pied they were repeatedly exposed to the tender mercies of these 
men, who spoiled Catholic and Protestant indiscriminately. Leaders 
changed sides occasionally at the dictates of policy, but the main 
issue remained: was Protestant worship to be tolerated or not? In 
the first war of 1562~—1563 the Duke of Guise was assassinated, and 
the King of Navarre, who had gone over to the Catholic side, was 
killed at Rouen, while Condé was taken prisoner. By the pacifica- 
tion of Amboise, nobles were permitted to hold Protestant services 
in their own houses, but other services were more strictly limited 
than they had been by the Edict of the previous year. Although 
Catherine de’ Medici was still hostile to the Huguenots, and both 
parties were dissatisfied with the peace, yet a truce of five years 
followed. 

The Second and Third Civil Wars, which lasted, with a short 
interval, from September 1567 to August 1570, arose from the fear 
of the Huguenots that the Queen Mother was thinking of a Spanish 
alliance, which would involve their certain doom. They plotted to 
seize the person of the king, but the design failed and war again broke 
out. In these years the chief leaders on both sides were killed, for the 
Constable Montmorency fell in a battle before Paris, and the Prince 
of Condé was shot after his defeat at Jarnac. Of the Huguenot leaders 
the Admiral Coligny remained, and at the fortress of La Rochelle 
he watched over the young princes Henry of Navarre and Henry of 
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Condé. The peace brought him into favour at court, and gave him 
great influence over the mind of the young king. It also found the 
Queen Mother veering round to an alliance with England and the 
Protestant powers. All these dreams were dispelled by the massacre 
of the Huguenots in Paris on the eve of St. Bartholomew’s Day, 
August 24th, 1572. They had gathered there in large numbers 
to be present at the marriage of Henry of Navarre to Marguerite 
of Valois, the daughter of Catherine de’ Medici. Fear of Coligny’s 
influence and the hatred of the family of Guise drove the Queen 
Mother to this appalling crime. Coligny and the chief men of the 
Huguenot party were murdered in Paris, while orders were sent out 
to complete the massacre in the provinces. The estimates of the 
number slain vary between that of Sully, which puts the figure at 
70,000, and that of M. C. Martin in the Histoire Générale, “‘ 2,000 
in the capital and six or eight thousand in the rest of France.” 
Philip of Spain is said to have been so delighted with the news that 
he laughed aloud for the only time in his life; at Rome a Te Deum 
was sung, and the city was illuminated for three nights. 

After St. Bartholomew the prospects of Protestant ascendancy in 
French political life were at an end. The fourth Civil War (1572- 
1573) was a vain attempt to capture the Huguenot strongholds, and 
ended in giving them liberty of conscience throughout the country 
and the right of public worship at La Rochelle, Nimes and Mon- 
tauban. The bourgeoisie now took the lead in Protestant politics 
and began to develop republican doctrines. New civil wars broke 
out which became complicated by the accession of Henry ITI to the 
throne in 1574. The new King found that he could not carry out a 
consistent policy against the Huguenots because of his rivalry with 
the Guise family who had formed a Catholic League which threat- 
ened the position of the King himself. Henry of Navarre now came 
forward as the Protestant leader, though declaring his willingness 
to receive instruction in the Catholic faith. His successes in the 
Eighth Civil War forced the King to break with the League alto- 
gether, and to secure the assassination of the Duke of Guise in the 
royal castle of Blois. This provoked a rebellion by the League, and 
Guise was avenged by the murder of the King a few months later 
(July 31st, 1589). Catherine de’ Medici, the evil genius of France 
in these years of perpetual strife, had died in January of the same 
year. With the death of Henry III, Henry of Navarre became 
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king, and the House of Bourbon succeeded to the heritage of the 
House of Valois. In five more years of strife he won the kingdom, 
and, having considered that ‘‘ Paris was worth a Mass,”’ became a 
Catholic and entered his capital city in March 1594. Four years 
later, by the Edict of Nantes full civil rights were given to the 
Huguenots, and liberty for Calvinist worship in places where it had 
been previously allowed; they were also allowed to garrison a 
number of towns for a period of years on condition that in these 
Catholic worship should be freely permitted. 

Meanwhile, in the level districts about the mouth of the Rhine, 
a nation had been created by the struggle for religious liberty 
against the tyranny of Spain. The Netherlands had been originally 
part of the possession of the Dukes of Burgundy, but they were 
transferred to the Habsburgs by the marriage of Mary of Bur- 
gundy to Maximilian of Austria in 1477. When their grandson 
became Emperor (1519) as Charles V, he linked the Netherlands 
to the Kingdom of Spain which he had inherited as grandson of 
Ferdinand and Isabella. The doctrines of Luther spread into these 
regions at an early date and were followed by the extremer views 
of Calvinists and Anabaptists. However unable Charles may have 
been to carry out his policy of the suppression of the Reformation 
in Germany, he succeeded in extirpating many thousands of Pro- 
testants in the Netherlands before he handed over his realm to his 
son Philip IITin 1555. Ifthe father chastised the heretics with whips, 
the son was determined to use scorpions. The four years of his own 
stay in the Netherlands and the eight years of the administration 
of his half-sister Margaret of Parma were marked by a growing 
spirit of resentment against the presence of Spanish soldiers, the 
cruel suppression of heresy and the plan to appoint additional bishops 
who would be the creatures of the crown. The leaders in this 
opposition were the Prince of Orange and the Counts Egmont and 
Hoorn, who remained loyal but made their reasoned protests to 
Madrid. In April 1566 two hundred of the young nobles presented 
a request to the Regent in her palace at Brussels that she would 
abolish the Inquisition and suspend all persecution until the wishes 
of the King were known. The popular enthusiasm which supported 
this request had a dangerous appearance and provoked the famous 
question of her councillor Barlaymont, ‘‘ Madame, is your highness 
afraid of these beggars (ces gueux) ? ’’ The confederates accepted the 
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name, and it became the proud title of revolt, with the beggar’s sack 
as their emblem. 

The reply of Philip was the dispatch a year later of the Duke of 
Alva to replace Margaret of Parma. Alva came to carry through 
a remorseless policy of repression. Orange had retired to his an- 
cestral home at Nassau in disgust, but Egmont and Hoorn were 
seized, and also the young son of Orange, then a student at Louvain. 
The latter was destined to remain a Spanish prisoner for man 
years, but the two Counts were executed on June sth, 1568. They 
are the outstanding names of the victims of Alva’s infamous Council 
of Blood, which is said to have executed 18,600 persons during his 
period of rule. Little wonder that the provinces were driven to 
revolt and that William of Orange came back to lead in the difficult 
task. It was Alva’s scheme of taxation which finally proved his ruin, 
for it united the trading classes in resistance to impossible burdens. 
The first victories of the party in revolt were gained by the fishermen 
of Zeeland, who called themselves the Sea Beggars and captured 
the port of Brill in the spring of 1572. A general revolt of the 
northern provinces followed, but the southern provinces were lost 
because of the reaction that followed St. Bartholomew’s Day in 
France. Holland became the centre of a struggle in which the 
burghers fought almost alone against the best soldiery of the age. 
They were unable to retain Haarlem after a desperate siege of seven 
months, but when immediately afterwards Alva was removed he had 
merely won for himself a name in history high on the roll of cruelty 
and oppression, while the larger part of the Netherlands were lost 
to Spain for good. 

The eloquent pages of Motley are crowded with records of 
heroism, of which the relief of Leyden in 1574 marks the climax of 
the struggle. The defenders cut the dykes and let in the fleet of the 
Sea Beggars, who fell upon the Spaniards with their battle cry, 
‘Sooner Turks than Papists.’’ The sack of Antwerp by mutinous 
Spanish soldiers united the Catholic states of the south to the Pro- 
testants of the north in rebellion. But for the assassination of Wil- 
liam of Orange in 1584 the whole of the seventeen provinces 
would have succeeded in throwing off the yoke of Spain. As it was, 
the seven northern provinces fashioned themselves into an inde- 
pendent republic known as the United Netherlands. Maurice, the 
second son of William the Silent, took up his great task at the age 
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of seventeen, but was destined soon to be known as the greatest 
military leader in Europe. The unbending Calvinism of the Re- 
formed Church, aided by the skill in action of Maurice and the 
diplomacy of Oldenbarneveldt, enabled the United Netherlands 
steadily to develop in wealth and influence until they concluded a 
twelve years’ truce with Spain in 1609, which secured them a per- 
manent place among the states of Europe. 

Since the compromise of Augsburg in 1555 Germany had been 
comparatively quiet, but its day of trouble was at hand. The 
Counter-Revolution, led by the Jesuits in Austria and Bavaria and 
by Ferdinand of Styria, was ready at the beginning of the seven- 
teenth century to attack the Reformation. The occasion for the out- 
break of the Thirty Years’ War was the election of Frederick, the 
Elector of Palatine and a Calvinist, to the throne of Bohemia in 
1619. His natural allies would have been the Protestants of Ger- 
many, his father-in-law, James I of England, and France. France 
was, however, out of the question since the assassination of Henry IV 
in 1610, James I was timid, and the Protestant princes were jealous 
of each other. By his victory at the White Mountain, Ferdinand 
drove the Elector not only out of Bohemia but out of his own 
Palatinate, and becoming Emperor himself transferred the Electoral 
vote from the Palatinate to the Duke of Bavaria. This momentous 
battle was the end of the independence of Bohemia, as also of the 
Hussite Church; it was the end also of the brief Bohemian period 
of the long struggle. 

The Emperor was supported by the Catholic states of Germany, 
with Bavaria at the head and Tilly as their general, while Spain 
promised assistance to their efforts to win back the secularized 
Church lands from the Protestants of the north. As the Lutheran 
Electors of Saxony and Brandenburg would give no help to a 
Calvinist cause, Christian 1V of Denmark came forward to defend 
Protestantism in general, and his own secularized archbishoprics 
of Bremen, Verden and Liibeck in particular. It was the genius of 
Waldstein, Ferdinand’s new Czech general, that gained the victory 
over the Protestants and secured the peace of Liibeck, and the end of 
the Danish period in 1629. It was now the turn of Sweden to take 
up the story. The Emperor had roused Protestant Germany at last 
by restoring the forfeited lands to the Church and forcing 
Protestant territory back into Catholic hands. Waldstein himself 
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disapproved and was dismissed. When Gustavus Adolphus landed in 
Pomerania in 1630 he came to prevent German Protestantism from 
being overwhelmed and also to preserve the Swedish supremacy over 
the Baltic. The failure of Waldstein to capture Stralsund and the 
Emperor’s Edict of Restitution proved the turning point of the war. 
At first the Swedish king was held up by the opposition of Protestant 
princes to foreign help. In consequence, Magdeburg fell into the 
hands of the imperialist soldiers and was totally destroyed. Even the 
seventeenth century was aghast at the massacre. But the rapid 
marches of the Swedish armies brought victory after victory, until, 
after ‘Tilly had been killed in battle, Waldstein, who had been dis- 
missed, returned to save the Empire. He was himself defeated at the 
desperate battle of Liitzen on November 6th, 1632, but Gustavus 
was killed. With his death ended the Swedish period of the war. 
The last sixteen years may properly be called the French period, the 
outcome of the policy of Richelieu to weaken the power of Austria. 
Hence through French assistance the German Protestants were 
saved, though their country was ruined. The Thirty Years’ War had 
become no longer a war of religion but of politics, and ended in 
1648 with the Treaty of Westphalia, The only states that gained 
were France, which occupied Alsace and the bishoprics of Lorraine 
(Toul, Verdun and Metz), and Sweden which secured a bastion in 
Germany. Austria had driven Protestantism out of Bohemia and 
strengthened the Catholic south. On the other hand, religious toler- 
ation became the rule, and the country settled down to the terri- 
torial divisions between Catholic and Protestant that exist to-day. 
During the war the population of Germany sank from sixteen 
millions to but six. Even Bavaria, a more favoured state, is said to 
have fallen from 3,000,000 to 800,000. Thousands of villages had 
disappeared altogether; in Saxony bands of wolves penetrated into 
the hamlets, and it was possible to travel through Brandenburg for 
days together without meeting a single peasant. For a hundred 
years Germany showed few signs of recovery. The iron of the 
struggle entered into her soul in a bitter hatred for France thit was 
destined to transfer the wars of religion into a new form, of which 
the present generation has seen the worst outcome. 


CHAPTER XIII 


POLITICAL STRUGGLES : THEIR IMPORTANCE TO 
RELIGIOUS LIBERTY 


By Prorsssor Suatter Matuews, D.D., LL.D. 


The very futility of the wars of religion led to one great result. It was finally recognized that 
one nation could not coerce another into its own modes of thinking, and the principle of toleration 
was thus established, 


HE control of religion by the State was recognized in the 

general principle that the religion of the State should be that 

of its prince. The course of events intensified this union of 
politics and religion, and brought about the Thirty Years’ War. The 
rivalry between Austria and France would in itself very probably 
have led to hostilities, but it is unlikely that an exclusively political 
war could have developed such hatreds, brutalities, and massacre as 
arose when religious policy and passion were added to political 
jealousies. It is difficult to apportion blame for this terrible situation. 
Catholics and Protestants alike seem to have resorted to brute force 
and terror. 

The theological and political struggles of the sixteenth century 
prepared the way for the succession of struggles which for a hundred 
years made the continent of Europe a shambles. Political ambitions 
and religious animosities made a highly explosive compound. The 
men of the period could think of no method of settling their differ- 
ences except that of war. In Switzerland, Germany, France, 
Netherlands, Bohemia, England, men fought to make their religion 
supreme in the State. There was no other great issue before the 
people. Democracy had not been born, and politics was hardly more 
than the ambitions and policies of rival houses. In feudal times war 
was a matter largely of private concern, the people being victims 
rather than participants in the struggles of warring nobles. But in 
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the sixteenth century religion became an issue which the rank and 
file of the people could appreciate. On the one side were those who 
found in the Protestant movement an appeal for liberty, or at least 
release from foreign control ; on the other side were those who saw 
in the Holy Roman Empire and the Roman Catholic Church the 
precious heritage of centuries of history and institutions which 
demanded support. Centuries later the same peoples fought in the 
name of democracy. Religion in 1914 no longer furnished lines of 
cleavage. On the one side were Catholics and Protestants and 
Mohammedans; and on the other side were Protestants, Moham- 
medans and Catholics. Religion was no longer identified with 
politics, and theology no longer furnished battle-cries. 

But in the sixteenth and seventeenth centuries the opposite was 
true, and political ambition was given passion and justification by 
religion. The rulers who had gained control of the old Roman 
territories by a succession of feudal wars and marriages, sought to 
cleanse the northern lands of heresy. 

How closely political and religious interests united may be seen in 
the fact that the Duke of Alva proclaimed that heresy was high 
treason and, of course, punishable by death. To greater or less 
degree his view was held by all the ruling houses. Ambitious men 
like Henry of Navarre changed their religion as men to-day change 
their political policies. Men had not learned to vote—they could 
only fight. 

How divisive an element theology had become is to be seen in the 
fact that the Lutherans and Calvinists could not unite to defend their 
lands from their Catholic enemies. Even when the Netherlands were 
striving to free themselves from the Spanish yoke, and the Duke of 
Alva was killing thousands in the name of loyalty and orthodoxy, 
the Lutherans held aloof. Theological animosities prevented that 
united action which might have spared Europe many a tragedy. 

The same identification of religious parties with political ambi- 
tions is to be seen in the Thirty Years’ War. Those terrible years 
could hardly have occurred if men for generations had not been 
trained to defend their faith with their swords. Ambitious kings 
were not slow to take advantage of religious zeal in furthering their 
aggressive policies. Ecclesiastical groupings made easy lines of 
demarcation between enemies. One can hardly believe that the 
brutality and rapine of the years from 1618 to 1648 were the out- 
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come of a desire to emulate the morals of Jesus Christ. Religious 
divisions gave justifications for human passions. Here, as in so many 
other instances, are to be seen the sad consequences of the identifi- 
cation of Church and State. | 

Yet these political struggles were really involved in the course of 
religious development. The entire story makes it plain that Chris- 
tianity cannot be separated from ordinary life, and that unless the 
Christian Church is loyal to its own ideals it can furnish examples of 
practices and passions which are the very opposite of those its 
Master taught. 

But this is not all. It would be a mistake to think that these years 
of struggle made no positively constructive contribution to Chris- 
tianity. The Peace of Westphalia has been described as the most 
important of history. Whether or not this be quite true, it is cer- 
tainly the basis upon which modern Europe was to rest, and in no 
particular was it more important than in the fact that it solidified and 
legitimatized opposing churches. Calvinist, Lutheran, and Roman 
Catholic states were respectively given the right to continue as such. 
Each had its own religious establishment, and in many cases a poli- 
tically adopted religious confession. The rights of religious minori- 
ties were hardly in question, for such minorities had been practically 
annihilated in the long struggle. Religious toleration had been 
gained for national units. Since the Thirty Years’ War there has 
been no war on the continent of Europe in which religion has played 
a serious role. 

Thus unexpectedly and by force of circumstances did Europe take 
a new step forward towards religious liberty. Nations could not 
exist if they were to fight other nations in the name of religious uni- 
formity. Freedom of conscience on the part of the individual was no 
more recognized than his political rights, but the old ideal of an 
imperial Church, embracing within its control all the states and 
peoples of Europe, passed for ever. Despite the denunciation of the 
Peace of Westphalia by the pope, western and central Europe 
remained content with the unprecedented recognition and mutual 
toleration of diverse forms of national churches, After 1648 the 
struggle for freedom of conscience and faith was within separate 
states. Nations had learned to grant each other’s religions, whether 
Roman Catholic, Lutheran, Reformed or Anglican, the right to 
exist. 


CHAPTER XIV 


NON-POLITICAL PROTESTANTISM 
By Tue Rev. Principat H. B. Workman, D.D., D.Lirr. 


Much of the best work of Protestantism was done by small societies which held aloof from the great 

national churches. Such communities as the Moravians and the Mennonites, in which dogma and 

government were subordinated to Christian example, have had a powerful influence on all modern 
religious life. 


some of the non-political sects of the Middle Ages and Reforma- 

tion times. We begin with the Waldenses. The origin of the 
Waldenses and the meaning of the name has given rise to much con- 
troversy. The view once held, that they could trace direct descent 
from the ancient Church, is now abandoned. They owed origin and 
name alike to Peter Waldo, a merchant of Lyons; hence also their 
other name of “‘ The Poor Men of Lyons,” Like St. Francis, a few 
years his junior, he felt the call to a life of poverty. So Waldo gave 
away his goods and set himself to the study of the Gospels, which he 
persuaded two priests to translate into the French vernacular. He 
was soon joined by others, With sandals on their feet, clothed in a 
woollen tunic, they journeyed everywhere preaching to the poor. 
When stopped by the archbishop of Lyons, Waldo appealed to Rome 
(1179), hoping to gain from the Third Lateran Council a permis- 
sion similar to that obtained at a later date by St. Francis and St. 
Dominic, On permission being refused, Waldo answered, ** We must 
obey God rather than man,” and sent the brethren out two by two 
into the surrounding countries. They multiplied with incredible 
rapidity from Aragon to Bohemia, their simple preaching finding a 
ready welcome among the lower classes. 

The Waldenses have erroneously been classed with the fore- 
runners of the Reformation. Their present faith is a later develop- 
ment, due in part to persecution, in part to intercourse with the 
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reformers of Bohemia. Their revolt was really ethical, not theo- 
logical; a blow rather at the immoral character of its priests than at 
the doctrine of the Church. For doctrine in itself they cared little; 
it varied, in fact, in different countries, and even in neighbouring 
communities. This was their weakness: a multitude of differing 
branches, many of which were not free from gross superstitions. 
Their strength lay in their knowledge of the Bible, often, it is true, 
degenerating into a wild Apocalyptic. 

Inquisitors tell us of peasants who could recite the Book of Job 
word for word, and had learned the whole of the New Testament in 
the vulgar tongue. Others speak of the purity of their lives; how 
they ‘‘ can be recognized by their customs and speech, for they are 
modest and well-regulated. They live by their labour as mechanics, 
their teachers are cobblers, they are chaste and temperate.’’ But 
their revolt had struck at the sacerdotal roots of the Church. So in 
dens and caves of the Alps they were tortured by their thousands. 
Innocent III, it is true, conscious of the mistake the Church was 
making, tried to convert the Waldenses into a society of “ Poor 
Catholics ”’ under the leadership of Durand of Huesca, a Walden- 
sian barbe, or pastor, from Aragon. But the effort was too late, the 
mischief was done, and the Waldenses, purified and enlightened, 
have now broadened out into ‘the Israel of the Alps,” the Pro- 
testant Church of Northern Italy. 

The story of the Lollards is less permanent in its results. The 
name is of Dutch origin; but the sect was confined to England. 
They were the outcome of the teaching of John Wyclif, and of the 
teaching of his Poor Priests. Clad in russet robes of undressed wool, 
without sandals, purse, or scrip, a long staff in their hand, dependent 
for food and shelter on the goodwill of their hearers, their only 
possession a few pages of Wyclif’s Bible and tracts, and moving con- 
stantly from place to place, Wyclif’s “‘ poor priests,’’ like the friars 
before them, soon became a power in the land. 

Lollardism, like Methodism, began at Oxford. And, like Method- 
ism, it was speedily driven out. With the death of Wyclif (1384) 
and the recantation of his chief associates, Oxford lost its interest in 
the new teaching. For a few years after Wyclif’s death there were 
signs of a wide sympathy with his teachings both in the larger towns 
and among the country gentry, not without countenance from the 
parliaments of 1395, 1404, and 1410. The victory of Agincourt, 
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the fatal rebellion of Sir John Oldcastle (1414), and the determina- 
tion of Henry V to crush out all Lollardy, put an end to the sympathy 
of the middle classes. But Lollardy still survived, especially among 
the weavers of Norfolk and Suffolk and the peasants of the Chil- 
terns. With the death of Oldcastle it forsook politics, abandoned 
Wyclif’s dreams of social reconstruction, and became a purely reli- 
giousmovement. Theidea that the Lollards were the “levellersof the 
Middle Ages, half fanatics, half communists,” is contrary to all the 
evidence. But they were sheep without a shepherd. Their schools 
were broken up, the tracts of Wyclif burnt, their preachers without 
training. The marvel is that the fools among them were so few. As 
we read of their trials we could almost imagine ourselves in one of 
the little village chapels of the Strict Dissenters of the early nine- 
teenth century. In their views upon the lawfulness of oaths or of 
war they anticipated George Fox. Persecuted unceasingly, the 
Lollards still persisted until the Reformation. They taught men how 
to die for their conscience and to prize beyond life itself the right of 
reading the English Scriptures. The judgment of Fuller is correct: 
‘* These men were sentinels against an army of enemies till God sent 
Luther to relieve them.” 

From the Lollards the transition is easy to the Hussites. Huss 
derived his teaching direct from Wyclif, whose works he incorpor- 
ated wholesale in his own. Other Czech scholars followed his 
example, and for some years the influence of Wyclif was the ruling 
force in the University of Prague. “ Wyclifism,”’ as it was called, 
became the note of the Reforming party in the Church. But there 
was one great difference between the movements in England and 
Bohemia. In England Lollardy sank into an obscure sect out of 
touch with the main currents of life. In Bohemia, on the contrary, 
Wyclifism found a national movement ready to welcome it. The 
movement, to which the burning of Huss at Constance (July 6th, 
1415) only added strength, was partly religious, partly political, 
based on the long hatred and rivalry of Czech and German, for the 
Reformation in Bohemia cannot be understood unless we remember 
that the Czechs are a Slavonic race wedged in between German 
peoples, Asa religious movement the Hussites made one innovation 
on the doctrines derived from Wyclif, by the introduction of 
administration of the Eucharist in both kind (Utraquists). As a 
national movement the Hussites found their country the battle- 
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ground of a crusade, chiefly German, successfully resisted under the 
leadership of Ziska, whose stronghold was at Tabor, and of Pro- 
copius. The virtual extinction of the Hussite Church in Bohemia as 
the result of the Battle of the White Mountain (1620) was one of 
the most fatal results of the Thirty Years’ War. 

The Moravian Church dates back to the unsettled years that fol- 
lowed the Hussite Wars. In 1457 a settlement was formed at Kun- 
wald, in the north-eastern borders of Bohemia, by individuals who 
endeavoured to make the Sermon on the Mount their rule of life. 
They wished to separate from both Church and State, but at first 
chose a Utraquist priest as their pastor. Persecution soon drove 
them to the woods and the mountains. In spite of this their numbers 
grew, and they established a separate ministry ordained by a 
Waldensian bishop. The original Czechs were joined by German- 
speaking Waldensians from Brandenburg, and societies were formed 
which were united by a common devotion to Christ, a common 
reverence for the Scriptures, and a common desire to revive the cus- 
toms of the early Christian Church. At the beginning of the 
Reformation they sent an official greeting to Luther, with whom 
they found themselves at one in many particulars, The beginnings 
of the Counter-Reformation, however, drove many of them into 
exile in Poland, while the Thirty Years’ War left them with no legal 
status or protection and greatly weakened. But in these darkest 
years they produced the great educationist Comenius, who has been 
called the “‘ Father of the Elementary School.”’ The rebirth of the 
Moravian Church is largely due to Count Zinzendorf, a product 
of Lutheran pietism. In 1722 he invited some families of the 
“Brethren” to settle on his estate of Berthelsdorf, in Saxony. 
Within seven years about three hundred of them emigrated from 
Bohemia and Moravia and built there a town called Herrnbut, “‘ the 
Watch of the Lord.” From this new settlement radiated evangelical 
influences that profoundly affected Wesley and the beginnings of 
Methodism. The zeal of the Moravians for Foreign Missions has 
always been remarkable, and has indirectly moved the whole 
Church. 

The last years of the Middle Ages produced many rebels against 
the ceremonies and doctrines of the Medieval Church. It was from 
groups of such people that the Moravian brethren arose, and it is 
also to similar groups that the Anabaptists may be traced. They are 
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distinguished from the Moravians by the repudiation of infant 
baptism. Meeting in one another’s houses for public worship and 
reading the Bible together, they developed some of the more radical 
tendencies of the Reformation. In 1524 delegates of many of these 
groups met on the borders of Germany and Switzerland to discuss 
the New Testament way of life. They were not mere ignorant 
fanatics, but included distinguished scholars in their ranks, Mysti- 
cism, passive resistance, and individualism characterized their early 
years. They were convinced that an Evangelical Church should 
consist only of those who had made a personal confession of Christ 
by adult baptism and were prepared to follow Him in implicit 
obedience, Their record is one of continued persecution both from 
Romanists and Lutherans. The only Lutheran prince who refused 
to permit the infliction on them of the death penalty was Philip of 
Hesse. Persecution finally drove them to revolt and excess. Under 
the influence of Bernhard Rothmann, Minster in Westphalia prac- 
tically became an Anabaptist town and a city of refuge. Its ruler, 
the Prince Bishop, was unable to reduce it to obedience. New 
leaders, among whom the best known is Ian of Leyden, exhorted 
the citizens to fight. For a year 1,700 men defended the town, in 
which were five or six thousand women and some thousands of 
children, against the forces of the bishop. Under the strain of the 
siege communism and polygamy were introduced. Miinster was 
captured on the Eve of St. John (1535), and a horrible slaughter 
followed. The Anabaptists were not, however, destroyed by this 
judgment, nor must the extravagances of Miinster be regarded as 
the normal expression of their tenets. They were to be found in 
scattered groups throughout Germany, Switzerland, Austria, Poland 
and Hungary. But it is the Anabaptists of Holland who are of most 
significance. They rejected the fanatical views developed at Miin- 
ster, and also the common Anabaptist expectation of a new descent 
of the Holy Ghost to establish immediately the Kingdom of God 
upon earth, This milder temper was due to the influence of Menno 
Simons (1492-1559). He was a priest of Friesland who left the 
Roman Catholic Church about 1536 and began to preach to the 
brethren in secret gatherings. This work continued until his death. 
From him the name Mennonites was given to his followers and 
accepted by Anabaptists in Switzerland, Germany, and France as 
well as Holland. They rejected a paid clergy, and resembled the 
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Quakers also in entire condemnation of oaths and war, but differed 
from them in their practice of adult baptism. Switzerland was 
especially severe in persecuting them in the seventeenth century. 
Their property was confiscated, and many were sold as slaves to man 
the galleys of the Dukes of Savoy. Yet, in spite of the incalculable 
sufferings of Anabaptists all over Europe, their simple evangelical 
spirit prevailed. It is not too much to say that from the apostolic 
labours of Menno Simons all the modern Baptist Churches have 
arisen or developed. 

Another sect of German origin, even closer to the Society of 
Friends than the Mennonites, is that known as the Schwenckfeldians. 
They are named after a Silesian nobleman of great learning and 

iety, who found that Luther’s views did not express the full Gospel. 
After his death in 1562 his followers took refuge in Saxony. A 
number of their descendants emigrated to Pennsylvania in 1734 and 
formed colonies of German Quakers, who, by their sober, honest 
and industrious lives have contributed much to their adopted 
country. 
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CHAPTER XV 


SEPARATION OF CHURCH AND STATE 
By Proressor SHaiLeR Matuews, D.D., LL.D. 


The minor sects protested against the claim that all citizens of a State must conform to the State 
religion. They thus carried the new principle of liberty to its logical issue and prepared the way 
for the separation of the religious from the political life. 


T is difficult for present-day Christians, especially those of 

Western Europe and North America, to realize how bitter and 

revolutionary was the struggle from which was evolved the 
religious liberty they enjoy. They are tempted, therefore, to judge 
severely and uncharitably the attempt to maintain religious con- 
formity by force. But coming down the stream of history one can 
see why men feared irregularity in Church and State. Civilization 
had never separated the two. Among Hebrews and Egyptians, the 
people of Asia Minor and of Greece and Rome, the Church and the 
State were inseparable. Men might add to a common religion some 
particular faith of their own, but unless they received a special 
licence from the State they must not break with national religious 
customs, This position, which was common in the Roman Empire, 
naturally descended to later periods. Nor can it be overlooked that 
frequently religious nonconformity was joined with political revolt. 

Such an identification of religious with political elements inevit- 
ably led men to conceive of ecclesiastical nonconformity and 
theological heresy as akin to political disloyalty. It was, therefore, 
to be punished like any other crime or rebellion. Only as one takes 
this point of view is it possible to estimate fairly the appeal to force 
which has marked the history of Christianity. 

From this point of view one can best appreciate the heroism of 
those religious movements which broke all connexion between 
Church and State. The organization of an independent or sectarian 
religious body is easy to-day; but in the sixteenth and seventeenth 
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centuries originality and courage were demanded of men and 
women who ventured to say that they had a right to worship God in 
the way their conscience dictated, and could be loyal citizens with- 
out accepting the religion of the State. In such a situation they not 
only broke across the principle which had been formulated in the 
Peace of Westphalia, that the religion of the prince ought to be the 
religion of his subjects, but they also broke with the universal 
Protestant position which made the Church a phase of the State. 
That they should suffer prosecution and persecution was only 
natural, That they should be granted full religious liberty even 
when not persecuted was hardly to be expected. The political 
aspect of the Church was too deeply rooted in Protestantism for full 
religious liberty and equality to come in Europe. The only excep- 
tions were in Holland and sections of Switzerland. America was the 
natural refuge of such of these nonconformist minorities as could 
find means to leave Europe. It was there, in the fields that had been 
cleared from the continental forest of the new world, that religious 
liberty was freely developed and the Christian movement released 
from political entanglement. 

The separatist minorities marked a new cleavage in Western 
Christendom. As the state churches had withdrawn from the 
Roman Catholic, so these new bodies withdrew from the state 
churches—sometimes from all participation in government. Nor is 
this attitude difficult to understand. The government in the sixteenth 
and seventeenth centuries can hardly be said to have embodied the 
ideals which these biblical Christians felt were the great principles 
of life. 

But the separation of church life from politics was not to cease 
with the rise of separatist bodies. When groups of members of 
the state churches themselves migrated to colonial America, they 
passed out from immediate ecclesiastical control of their govern- 
ments. Thus they too became non-political. Not a few of the 
denominations now existing in the United States, like the Dutch 
Reformed, the German Reformed, and the Episcopal Churches, 
owe their separation from the State as non-political bodies to the 
effect of the colonial environment. Thus the idea of religious liberty 
grew. As the Peace of Westphalia compelled mutual tolerance be- 
tween States of different religions, so the course of events both in 
Europe and America was leading to a mutual toleration of religious 
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bodies. The next step, namely complete separation of Church and 
State and the establishment of absolute religious liberty of the 
individual, was yet to be taken. 

It is important to bear in mind that most of these non-political 
religious groups fully accepted the chief theological doctrines of 
those from whom they separated. With very few exceptions they 
were Trinitarian and Augustinian, if not Calvinistic. The line of 
cleavage, therefore, was not in the essence of Christianity, but rather 
in the conception of the nature of the Church, its proper organiza- 
tion and its relations to the State, It is well to emphasize this, be- 
cause too often the impression is given that this development of new 
species of churches was in the nature of a deep-seated schism. But 
this is no more true than that the different races of men are schisms 
in humanity. The course of history makes this perfectly plain. 
Ecumenical Christianity was followed by the rise of geographical 
churches like those of Egypt, Syria, Greece, Russia, Rome. But 
the decisions of the Ecumenical Councils formed the doctrinal basis 
of all these churches, The state churches separated from the Roman 
without abandoning theological orthodoxy, and non-political 
churches were separated from state churches similarly. Each new 
stage of this process has not meant the destruction of the parent 
stock. While the tendency has been steadily away from the identif- 
cation of the State and Church towards religious variety, the basal 
unities of the Christian movement have been retained. Religious 
liberty and independence have not been produced so much by some 
theory of the Church, as by the development of seceding groups 
which won the right to exist by the side of dominant churches. 
Religious liberty and the separation of the Church and State are 
thus the result, one might say, of a trial and failure method in which 
practical necessities, including the growing strength of minorities, 
compelled Christians to live together increasingly in the spirit of 
Jesus. 

The starting point of these non-political bodies was more exclu- 
sively biblical than was the case with the national Protestant 
churches, This appears in their forms of worship, their attempt to 
introduce the customs of the New Testament Christians, their 
aversion to political life, and their tendency to adopt the New 
Testament eschatology and so to expect the immediate coming of 
Christ. But perhaps the most important element which they con- 
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tributed to Christian history was their devout piety with its elevation 
of mystical over sacramental Christianity. So simple, direct and 
personal was their religious life, and so far removed from the dis- 
tractions of political entanglements, that they became in very truth 
a spiritual leaven, If one traces back to its source any of the 
great religious movements rising within the European Protestantism 
of the eighteenth or nineteenth centuries, the path leads almost 
always to one of these groups. It is this inspiration which has given 
them a significance that cannot be estimated by statistics. Their 
line has gone out through all the earth; countless thousands of men 
and women have found new enthusiasm and comfort in one or 
another form of religious faith aroused by those who dared to stand 
for free and personal religion. 


CHAPTER XVI 


COLONIALISM AND THE EXPANSION OF CHRISTIANITY 


By Prorsssor P. G. Mops, Pu.D. 


Columbus bore the cross with him when he landed in the New World, and the conquerors who followed 

him never entirely forgot their missionary and civilizing task. The English settlers in North 

America awoke gradually to their responsibilities towards the Indians, and colonial expansion 

has always called forth the missionary spirit. But its chief result for Christianity has been the 
settlement in new surroundings of the great Christian peoples. 


OLONIALISM in the modern world is an outgrowth of the 
Crusades. The new contact with the Orient caused a demand 
for the products of India, the Malabar Coast, China, and 
Japan—for pepper and spices, precious stones and silks, perfumes 
and dyes, tapestries and furniture. These were imported partly by 
way of the Red Sea, but in larger volume by caravans using northerly 
routes that debouched on the Black Sea and along the shore line of 
the eastern Mediterranean. Thriving cities soon arose where mer- 
chants of the West mingled freely with those of the East. Then 
suddenly the Turks launched a series of incursions which soon 
culminated in the capture of Constantinople and the later conquest 
of Egypt. Commerce forthwith began to feel the presence of new 
masters, who to the Moslem’s contempt for the Christian added the 
soldier’s disdain for the merchant. It was only a matter of time until 
the gateways of commerce were almost completely closed, and 
Europe found itself confronted with the problem of seeking new 
channels of contact with the Orient. 

There followed the age of discovery, when adventurers turned to 
the sea, then dreadful in the popular mind for dragons, boiling 
waters, and unnavigable equatorial currents. To dispel these 
medizval notions was the service of Prince Henry the Navigator of 
Portugal, whose successors cleared the Cape of Good Hope and 
made their passage across the Indian Ocean. Meanwhile Columbus, 
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witnessing the safe return of vessels from these long voyages along 
the African coast, conceived the plan of reaching the East by a 
direct, shorter westward course. In the process of demonstrating the 
soundness of his project, the modern era of colonialism was in- 
augurated by his chancing upon populated islands adjacent, as he 
thought, to Japan. 

Both Henry the Navigator and Columbus conceived of them- 
selves as servants of the Church, called to carry its salvation to pagans. 
This was particularly true of Columbus. Last of the Crusaders, he 
purposed to devote the revenue of newly-discovered lands to the 
rescue of Jerusalem from the Turk. This sense of a religious mission 
won for him, after many fruitless negotiations, the interest of Friar 
John Perez, and in the end gained the sympathy and support of 
Queen Isabella. However much Spain’s colonial policy eventually 
became an affair of treasure ships, it at least originated in a religious 
motive. Columbus was able to enter into the feelings of Ferdinand 
and Isabella, who had interpreted the expulsion of Moslem and Jew 
as a challenge of Providence to herald abroad a faith purified from 
every admixture of heresy. 

Priests accompanied Columbus on his second voyage, to carry 
out Isabella’s injunction to the admiral “to labour in all possible 
ways to bring the Indies to a knowledge of the Holy Catholic Faith.” 
Spanish colonization thus opened up the era of modern missions. 
The conversion of the natives was a primary consideration. It 
occupied the chief place in laws enacted for the government of new 
territory, in royal and official correspondence, and in innumerable 
requests, complaints, and suggestions addressed to home authorities. 
Almost invariably mission foundations were laid at the very begin- 
nings of colonial occupation, and nearly as often missionaries joined in 
the hardships and dangers of exploration. 

Much has been written in criticism of Spain’s conduct of her 
missions—of the heartless indifference of missionaries to the exploita- 
tion of the natives, of the Church’s sanction of slavery, and of the 
crude use of the sensuous in religious appeal. Nevertheless Spain’s 
religious policy in the colonies served high purposes. Not alone 
did it bequeath to Christendom the memories of Montesino, Le 
Casas, John de Padilla, and Louis Cancer, and its pioneering ex- 
periment with missionary methods among aboriginal folk, but it 
connected the era of colonization with the task of evangelization. 
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Spain exhibited genuine concern for the spiritual interests of 
benighted peoples. She kept in the foreground the religious re- 
sponsibility of a higher to a lower civilization—one of the basic 
principles of Christian missions. 

France was tardy in grasping this truth. Beyond blessing ex- 
plorers as they set sail from home ports, and conventional references 
in charters to the conversion of savages, religion scarcely emerged in 
French colonialism until the time of Champlain. Unlike Spain, 
France in the seventeenth century was having her domestic religious 
troubles. With Huguenot propaganda culminating in a succession 
of religious wars, the fervour and vision of Jesuits were needed to 
give religious perspective to French colonial expansion. Summoned 
to repair the losses sustained by the Roman Church through the 
inroads of Protestantism, the Jesuits early turned their attention 
beyond the confines of Europe to the non-Christian world. In the 
case of France there was need for vigilance. The Huguenots, 
aggressive and well established in trade, were about to venture in 
oversea connexions. Sieur de Monts, a Huguenot, had become the 
leading spirit in a trading expedition to Acadia and adjacent parts. 
Heresy was therefore likely to make its way through this channel to 
New France. To forestall any such misfortune, priests were assigned 
to de Monts, who for the sake of orthodox appearances could scarcely 
decline to take them along with his Calvinist ministers. As it hap- 
pened, priests and ministers soon disappeared, and the Jesuits, quick 
to seize the opportunity, intervened as directors of religious affairs 
in New France. This control they maintained without serious 
challenge almost to the close of French rule in North America. 
Missions among the Indians were rapidly extended around Lake 
Champlain, and on the shores of Lakes Ontario and Superior. 
These missions served to foster French imperial domination of 
North America. The result proved as disastrous for the French 
dreams of conquest as for the Jesuit Indian missions. England was 
roused to a more wary supervision of her outposts in America. On 
the other hand, the self-effacing devotion and superb martyr 
fortitude of many a Jesuit missionary has been obscured even to our 
own day by the odium attached to political intrigue. 

If the story of the English voyages of discovery has been regarded 
as one aspect of the Protestant Reformation, it is not because in their 
earliest stages they were inspired by the motive of evangelization. 


160 AN OUTLINE OF CHRISTIANITY 


A priest occasionally accompanied the voyage of exploration, and 
ships sometimes bore strangely incongruous pious names. But 
beyond this, English adventure for many a day continued to be the 
resolute effort to match the successes of Spain and Portugal in 
reaching the Orient by northerly routes, and later to contest the 
claims of Spaniards and Portuguese on the southerly courses. The 
ordeal of traversing the cold, inhospitable northern regions, where 
natives were comparatively few, was not calculated to stimulate the 
human enterprise of evangelizing. Neither did the business of 
traficking in Negroes—though in a ship named “fesus—nor that of 
preying upon Spanish treasure ships, agree well with the pious 
vocation of converting pagans. As late as 1584, Hakluyt, somewhat 
distressed by the taunt of papists who pointed to Spain’s record 
in making millions of converts, seemed unable to cite a single 
pagan converted by an Englishman. At least one plea for missions, 
however, appeared at this very time. John Davis, famed explorer of 
the North-west Passage, thus expounded the mission of England to 
take the Gospel to the heathen: “‘ Sith it is appointed that there shall 
be one shepherd and one flock, what hinderth us of England not to 
attempt that which God hath appointed to be performed ?”’ 

The challenge of Davis was not long unheeded. As soon as settle- 
ments were securely established in Virginia, Englishmen took steps 
to remove the reproach of indifference to the religious needs of the 
red man. While the Spaniards sought only to evangelize the Indian, 
the Englishmen set out to civilize him. Colonization, with its 
problems of making the native a safe neighbour, suggested the social 
significance of missionary effort. ‘The earlier sacramental imperative 
emphasized by Spain was thrust aside as inadequate in the face of the 
social tasks involved in a thorough-going process of colonization. 

The planting of colonies, of course, was not an altruistic enter- 
prise. Spain’s finding of gold in the new world awakened Europe to 
the economic advantages of colonial acquisitions—the import of 
precious metals, and the growth of raw materials for manufacture. 
Colonization seemed indispensable to nations in their race for 
survival and supremacy. A group of colonists, therefore, was usually 
a strange aggregation of folk. Some were respectable, high-minded 
citizens, resolutely setting themselves to repair their material for- 
tunes; others were adventurers, paupers, and even criminals. Many 
of them were no ornament to any church. And yet the Mother 
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Church could scarcely forget, much less disown them. They had 
gone to the frontiers of the kingdom on a patriotic as well as a 
personal venture. Sermons and broadsides of the clergy had urged 
them to go, likening the expedition to Abraham’s going forth from 
Haran to Canaan on a high, religious quest. Under the circum- 
stances, the Church had to follow the flag. Its clergy felt constrained 
to accompany the settlers to theit new homes. No question arose as 
to service books, canons of procedure, polity, doctrinal formulas, or 
discipline. In its novel environment the new Church spontaneously 
grew up after the fashion of the old. Thus without challenge, the 
national churches of Europe laid their foundations in the colonies— 
the Anglican, with its episcopal institutions in Virginia; the Presby- 
terian among the Dutch Reformed settlers in and around Man- 
hattan, and in Maryland and New England. Little if any thought 
was given to the adaptability of an old-world church system to 
conditions prevailing in a new land, nor were there premonitions of 
complications in administration so far from the field of operation. 
In the thought of that age the colony was an oversea frontier, a 
detached segment of the parent nation, and its church economy was 
naturally viewed as the extension of that in vogue at home. And 
whatever the administrative defects and political problems that 
subsequently developed from this relation, for a time at least it 
operated with considerable effectiveness. At a critical period when 
social foundations were in the making, national sentiment working 
within and through the Church supplied a goodly measure of 
religious responsibility and missionary motif. 

The period during which America was being opened up to 
colonization was one of stress and storm for Europe. The territorial 
settlement of religion, by which Lutherans and Romanists found 
tolerance under rulers of their respective faiths, necessitated financial 
sacrifice in the disposal of properties and change of residence. No 
provision, moreover, was made for the adherents of Calvinism. 
War made the lot of the people extremely hard. During the Thirty 
Years’ War armies swept to and fro, devouring as a plague of locusts, 
and burning what they could not eat. The civil wars in France 
produced only a territorial settlement of religion, and even this was 
subsequently revoked. Asa result multitudes were driven from their 
native land. The Low Countries were subjected to ruthless enforce- 
ment of religious conformity at the hands of Alva until the citizens 
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chose to raise the standard of revolt in what proved to be a long, 
bloody struggle for political and religious independence. In 
England the policy of religious conformity meant fines, jail, and 
exile, with other disabilities for a succession of Catholics, Brownists, 
Barrowists, Presbyterians, Episcopalians, and Quakers. In Scandin- 
avia, although religious grievances caused little disturbance, limited 
economic resources made livelihood hard and precarious for its 
multiplying people. 

To the unhappy, poor, oppressed and persecuted people of 
Europe, the news of a virgin continent across the sea was a welcome 
gospel, Their objectives, to be sure, were varied. Some turned to 
America for little else than a livelihood for themselves and their 
families. Religion concerned them little. They had seen too much 
of its brutal intolerance in Europe. 

Others were idealists. A new society, they argued, might avoid 
the mistakes of the old. Even human nature, however slow and dis- 
inclined to change, might be considerably different when removed 
far from its scene of age-long hates and strifes. Surely civilization 
was not to be doomed for all time to seek its religious peace by mere 
adaptations of the territorial principle of the Peace of Augsburg. 
If people could not be religious and dwell peacefully together, at 
least in an unpeopled hemisphere they could have plenty of room 
to dwell peacefully apart. Distances, perchance, might temper 
intolerance. A new land invited experimentation. 

Cecilius Calvert, second Lord Baltimore, began this experimental 
process. Primarily concerned in the material prosperity of his Mary- 
land proprietorship, he saw no reason why colonists, otherwise 
desirable, should be debarred because of their church affiliations. 
He therefore proceeded to set up a colony in Maryland (1634) 
where citizens, Roman Catholics and every branch of orthodox and 
schismatic Protestants, were not allowed so much as to call each other 
religious nicknames. Roger Williams, more religiously minded than 
Lord Calvert, struck out upon more courageous lines. His ‘‘ Rhode 
Island experiment "’ (1636) represented a group governed by the 
will of the majority, with religion left entirely outside of the realm 
of civil compact. Here was an adventure, not with mere religious 
toleration, but with out-and-out religious liberty. An empire 
builder rather than a religious enthusiast, William Penn, impressed 
with the economic unwisdom of sacrificing good citizenship upon 
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the altar of religious orthodoxy, set out to demonstrate that people, 
however poor and peculiar in their social customs, could, if they 
followed the light of conscience, be trusted to build up a vigorous 
body politic. The fact that he had been moved as much by the 
sufferings of continental peoples as by those of his fellow English 
Quakers, gave to his Pennsylvania experiment (1682) a broadly 
human significance. 

A considerable proportion of the early colonists went to America 
not so much to improve their material welfare as to worship without 
fear of fine or jail. They wanted to worship God after the custom 
of their fathers, and to enjoy the comforts of being true to their own 
ideals of religion. In this number may be mentioned, among others, 
the Roman Catholics, who settled in Maryland, and the Dunkers 
and Mennonites, who availed themselves of Penn’s refuge in 
Pennsylvania. None of these regarded themselves as propagandists, 
nor did they look to the new world as affording a strategic sphere for 
the domination of their particular tenets. Others, however, were 
concerned not primarily in their own personal enjoyment of 
cherished religious facilities so much as that they might be able to 
transmit to their children and generations unborn a church patterned, 
as they believed, according to the Word of God. In the new world 
they hoped to get away from the repression of authorities, the 
necessity of compromise, and the contamination of worldly environ- 
ment. To this class belong the Pilgrims and Puritans. In important 
respects, some of these were still the victims of their old-world 
environment, and quite unable to break away from Europe’s 
traditional way of dealing with religion among citizens of differing 
religious views. What they proposed to do was to apply once more 
the territorial principle of the Peace of Augsburg and the Edict of 
Nantes. Free from fear of disturbance within or without, they planned, 
each within the limits of their chartered area, to dedicate a part of 
the new world to the exclusive realization of their ideals of Church 
and State. They had no more intention of being tolerant than had 
their fathers across the sea. They turned to a new country because 
there they could more easily isolate themselves from neighbours, and 
be more selective in choosing the members of their society. 

But it was not to be as they had hoped. Pioneering exigencies 
necessitated contact no matter how carefully boundaries were 
guarded. Even the Puritans of Massachusetts Bay were compelled 
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to turn to the separatist Pilgrims at Plymouth for the services of 
their physician. And contact quickly dispelled prejudice. Endicott 
discovered that, essentially, Puritan and Pilgrim were one in their 
efforts and aims. Later the Puritans who had come to Massachusetts 
Bay in 1628 for the express purpose of setting up an Episcopal 
church, free from what seemed to them Archbishop Laud’s Roman- 
izing innovations, deliberately turned their backs upon the church 
of their fathers, and, confronted with a situation they had not 
anticipated at home, substituted the polity of their hitherto much- 
despised Plymouth neighbours. This congregationalized Presby- 
terianism, moreover, transmitted to these Puritans by the Pilgrims at 
Plymouth, was itself a modification amid the new surroundings at 
Plymouth of a more thorough-going Presbyterianism patterned in 
Leyden after the French Reformed Church. And this modified 
congregationalized Presbyterianism in turn proved to be only a 
phase in an evolution that in less than a century produced a presby- 
terianized Congregationalism designed to meet the problems of 
struggling churches coming up in remotely settled districts of the 
frontier. 

The plastic conditions of a newly forming society thus proved 
unfavourable to the rigid imposition of preconceived ideas of a 
church order. Churches, though not always themselves conscious 
of it, had to grow just as everything else about them was growing. 
Experimentation even in the realm of church polity and institutions 
proved to be an irresistible impulse in the evolving life of the new 
world. The religious enthusiasts, trying to re-establish what they had 
lost in the old world, were compelled to join hands with the idealists 
in setting up in the new world something entirely unplanned. 

In an atmosphere of experimentation it fared with religious insti- 
tutions as with everything else in the new world. The way was thus 
gradually prepared for the bold experiment that beyond anything 
else has given outstanding significance to America in the onward 
march of civilization—the constitutional deliverance “ that no religi- 
ous test shall ever be required as a qualification to any office or public 
trust under the United States.” 

The extension of the frontier into the Middle and Farther West in 
America during the nineteenth century, with the mighty move- 
ments of settlers into this unoccupied domain, constitutes in essentials 
another era of colonialism. Asin early Pennsylvania days, the cheap 
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lands of the interior proved inviting to thousands of poor noncon- 
formists of Europe who, protected in their religious rights, pro- 
ceeded to establish themselves in the sanctuary of the remote 
frontier. In the new settlements of the Middle West, as in those of 
New England, closer association tended to remove sectarian preju- 
dices and to promote the co-operation and union of religious bodies. 
Mighty agencies were set to work looking toward the Christianiza- 
tion of the interior, just as earlier in the colonial period European 
churches had extended their missions to seaboard outposts. 

Of colonization in the Orient little needs to be said. Strictly 
speaking, there was none. The reasons are obvious. Climatic 
conditions were unfavourable, and the teeming populations left 
scant virgin resources for immigrants. It is true, of course, that 
European nations established trading posts in Oriental cities, and that 
considerable companies of Europeans were attached to factory and 
garrison duty. But the men so employed were mostly young and 
unmarried, who left their native lands for adventure rather than to 
establish homes as in America under more favouring material 
circumstances. The Orient offered no attractions whatever to 
religious refugees, and consequently invited no experimentation 
with Europe’s unsolved problem of religious toleration and liberty. 
The subject of religion was delicately referred to, if at all, in most 
of the charters of the trading companies. It was obviously felt that 
trade would prosper best if religious sensibilities were not aroused. 

The time came, however, when the moral and religious needs of 
soldiers and factory men called for the services of chaplains. Most 
of these conventionally restricted their ministry to their fellow 
countrymen. Occasionally, however, as in the conspicuous instance 
of Henry Martyn (1781-1812) in India, one of them was moved to 
preach the Gospel to the natives. A foundation was thus gradually 
laid for the later missionary interest stimulated so powerfully by 
William Carey (1761-1834) and his group. In some instances, 
moreover, trading companies concerned themselves with religion. 
The directors of the Dutch East India Company early showed that 
a subsidiary purpose of theirs was to make known the Gospel to 
the heathen. An appeal dedicated in 1618 to Prince Maurice on 
the duty of evangelizing India bore fruit in the establishment in 
1622 by these directors of a college in Holland for the education of 
labourers who were under appointment to their foreign posts. 
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Something even more momentous occurred in connexion with 
the Danish garrison in Tranquebar in Madras. A widow bereft of 
her husband by the murderous assault of the natives upon the soldiers 
stationed at Tranquebar, in petitioning her king, Frederick IV of 
Denmark, urged that something should be done to protect other 
wives from a similar tragic experience. The result was that after 
conferring with his chaplain, King Frederick decided upon sending 
missionaries to Christianize these Tranquebar natives. It was in this 
way that the Danish mission in Tranquebar originated in 1706 
under the distinguished leadership of Henry Plutschau and 
Bartholomew Ziegenbalg. However evangelical was the impulse in 
the Halle missionary operations and the later activities of the 
Moravians, they entered upon their course through the exigencies 
of a Danish garrison post that needed the safeguard of a Christian- 
ized native environment. 

The later eighteenth and early nineteenth centuries turned the 
wave of colonization to Australia, New Zealand, Africa, Canada, 
and other smaller and more remote regions. This was not the out- 
going of factory men and soldiers, but of farmers, sheep and cattle 
raisers, and miners. They were largely from the British Isles, 
Holland, and Germany. Like the first settlers in the American 
colonies, they went forth to possess themselves of the unoccupied 
portions of the earth. But entirely unlike the early American 
colonists, they were neither religious refugees nor idealists. By the 
time of their going forth, religious persecutions and discomforts in 
Europe were largely of the past. Many of these colonists, of course, 
proceeded to set up churches of their own preference. In some 
instances, as in Canada, there was an attempt to appropriate state 
resources for the maintenance of the church, but this proved only a 
passing phase. Public sentiment soon swept away any cherished 
projects of state-favoured churches, and any social distinctions 
based on church affiliations. These colonies have witnessed not 
only the extension of the leading communions of Europe, but the 
spontaneous rise of large numbers of small denominations. 

It could hardly have been otherwise. Unlike the early colonies of 
the sixteenth and seventeenth centuries, these belonged to the era 
of democracy, the instinct of which was to regard all institutions, 
church as well as others, as free and equal. Moreover, the work of 
Roger Williams, William Penn, and others, had borne its fruit. 


CHAPTER XVII 


RELIGIOUS LIBERTY 
By Suarrer Matuews, D.D., LL.D. 


There is much to deplore in the breaking up of Christianity into many denominations » but this has 
been a means for the achievement of Christian liberty. 


E sometimes speak of the Church as if it were an institu- 

tion distinct from society, and as influencing the course 

of history from without. The facts, however, do not war- 
rant such a view. The Church is composed of the same persons as 
those who are active in some other sphere of life. Men and women 
who had crossed the ocean to inhabit new countries had to be 
pioneers in religion as truly as in agriculture. They were not in- 
ventors of a new religion. They adjusted the religious institutions 
which they carried with them from their homes to the new condi- 
tions in which they came to live. Thereafter the course of religious 
development was all but inevitable. What the Peace of Westphalia 
meant to national churches, colonial history meant to non-political 
church bodies. 

Thus the rise of denominations and that of religious liberty are 
aspects of the same historical process. Religious liberty came by the 
rise of denominations. However we may regard the persistence of 
denominational competition and sectarianism, they mark the transi- 
tion from the state churches to the separation of Church and State. 
With human nature as it was, it was inevitable and, it is only fair to 
say, probably desirable, that each religious body should have a 
genuine esprit de corps and desire for expansion. But the historian 
must recognize that the actual means by which religious liberty was 
established was the result of the process by which the offshoots of 
state churches in the colonies, along with groups from oppressed 
religious minorities and new bodies like the Baptists and Method- 
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ists, came to live together as independent and self-determining 
religious denominations. Similarly, the rise of political freedom in 
Europe gave opportunity for religious freedom there, and especially 
in Great Britain. Religious liberty has not yet been fully gained in 
all parts of the world, but its future is assured. New constitutions 
guarantee the separation of Church and State. In this revolutionary 
change is felt the influence of the rise of denominations resulting 
from colonial expansion in the British Dominions and in America. 
In a word, historically speaking, denominations were the means by 
which a free Christianity has been gained. Their future legitimacy 
will be determined by the degree to which they subordinate their 
differences to the generic Christianity which they all embody. 
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BOOK III 


CHRISTIANITY 
AND DEMOCRACY 


The Reformation aimed at freedom for the separate nations. 
This, however, proved to be the first stage of a wider and 
deeper movement, which aimed at securing liberty not only for 


nations but for individuals. 


The democratic movement is now 


spreading over the world, and has allied itself with all the forces 


of modern knowledge. 


But the impulse to it was given by the 


Christian ideas reasserted by the Reformation, and these are in 


fact the permanent sources of its strength. 
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CHAPTER XVIII 


NINETEENTH CENTURY ANGLICANISM 
By THE Rev. Proressor Percy Dearmer, M.A., D.D., A.R.I.B.A. 


The Oxford Movement, the multiplication of parishes to meet growing needs, the influence of the 
revived interest in architecture, art, and music on the Church, the disestablishment of the four Welsh 
dioceses, and the increased powers of self-government granted by the Enabling Act. 


Ws the nineteenth century a new spirit arose in Church 
and State, as in poetry, literature and philosophy. The 
modern era was already begun before the eighteenth cen- 
tury closed. ‘The Evangelical revival of Anglicanism at the end of 
that century was a direct outgrowth of the Methodist movement. 
John Wesley’s influence on such of his contemporaries as Hervey, 
Grimshaw, Berridge, and Romaine, had much to do with transmit- 
ting to the English Church the impetus which created Methodism. 
None of these men was as great as John Wesley, “ the St. Francis of 
the eighteenth century.” None of them had either his zeal for the 
Church’s past or the keen loyalty of his conception of her character 
and work. Reacting against the cold intellectualism of the first half 
of the eighteenth century, the Methodist movement and the Evan- 
gelical group served to bring much warmth of fervour and zeal for 
conversion into the religious life of England as a whole. 

The latter half of the eighteenth century saw the Church of 
England largely under the sway of the Evangelicals. The thrilling 
work of the Wesleys, gradually lost to the Church of England during 
and afterthe years 1781-84, had acounterpart within the Church 
in the work of such men as Fletcher of Madely, Venn, Newton, and 
Scott. Among the chief contributions of Evangelical zeal to the life 
of the English Church were: the witness of conversions, the impulse 
to active philanthropy, the development of the Sunday Schools, and, 
after the turn of the century, the work of the Church Missionary 
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Society. As a conspicuous monument to their enduring fame may 
be mentioned the Act for the Abolition of the Slave Trade (1807) 
and that for the Emancipation of the Slaves (1833), in which 
Wilberforce with Clarkson and other Nonconformists co-operated. 

The utter dependence of the Church on the “ landed interests,” 
the ready compliance of her representatives with measures designed 
to secure the permanence of the then social order, must not obscure 
the greatness of such men as Dr. Johnson, Bishop Butler, or as 
Bishop Berkeley, with his achievements in philosophy and his un- 
canny insight into the potential possibilities of America. The con- 
tinuity of spiritual vitality was never lost, the real character of the 
Anglican Communion never quite obscured. 

In the same year in which was passed the law for the Emancipa- 
tion of Slaves (1833), John Keble on July 14 preached his Assize 
sermon at Oxford on National Apostasy. This was the beginning of 
the Oxford Movement. The entail of the eighteenth century 
furnished the background for the movement which began at Oxford. 
As the revival of the seventeenth century had been chiefly anti- 
Calvinistic, and that of the eighteenth century had been anti- 
Latitudinarian, that of the nineteenth century was to be anti- 
individualistic. Preoccupation with problems of the present and of 
the individual had largely obscured the sense of membership in the 
great Body of Christ. The lethargy, which the Church had shown 
to such a degree that it might be called paralysis, must be shaken off 
and the Church recalled to the glory of her heritage. Animated by 
such principles as these, with a distinct and keen perception of the 
historic claim of the Church of England to a Catholic heritage, Dr. 
Pusey, John Keble, and, after 1835, John Henry Newman, became 
leaders of a movement, the effects of which were profoundly to 
influence and in many ways regenerate English church life. With 
the publication of the ‘‘ Tracts for the Times” (1833-40) the 
movement vindicated itself on historical and theological grounds 
from the charge of sentimentality and obscurantism. 

Newman became the leader of the movement from the time that 
he allied himself with it. As the movement developed in the direc- 
tion of asserting the claim to Catholicity in behalf of the English 
Church, it had now to reckon with the claims of Roman Catholic- 
ism. Newman in Tract go defended his interpretation of the Angli- 
can formularies, claiming that the Articles of Religion could be con- 
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strued in a Catholic sense. It was the occasion for an outburst of 
fear, and of antagonism to the principles of the movement. In the 
ensuing turmoil of controversy Keble and Pusey remained firm in 
their allegiance and loyalty to the English Church, but Newman 
followed four others, men of the second generation of the movement, 
who made their submission to the Roman Catholic Church. 

The second phase is marked by the loss of the academic and 
strongly intellectual character of the Revival and by the diversion of 
its energy to practical matters. The movement now became less 
personal, and disseminated its principles and ideals far and wide 
throughout the Anglican Communion. One development con- 
cerned itself with the ceremonial vindication of the Catholic char- 
acter of the Anglican Church. Men who were inoculated with its 
ideals might, as they often did, differ radically as to the expediency 
of certain external usages which were being recovered here and 
there, but the so-called ‘‘ Ritualistic ’”’ movement gradually spread. 
Churches were “ beautified ”’ (not always successfully), the com- 
munion table made more prominent, the service conducted with 
such accessories as lights and banners, and the historical Eucharistic 
vestments, and ceremonial usages were adopted from what were sup- 
posed to be the customs of the undivided Church. It was the change 
again in externals that made an academic school into a movement of 
national importance. 

The Gorham case in 1850, with the decision of the Privy Council 
against the doctrine of baptismal regeneration, and the ensuing 
defections to the Roman Catholic Church, intensified in many 
quarters the suspicion that the whole movement was leading to 
Rome. A deep hostility to anything which might be popularly 
understood to carry with it this tendency, made for persecution and 
a good deal of bitterness, against which the increasing number of 
adherents to the principles of the Catholic Revival had to make 
their way. A somewhat later phase of the same movement was 
marked in the re-establishment of religious communities in the 
Anglican Church, of which the “ Cowley Fathers ” (the Society of 
St. John the Evangelist at Cowley) was the pioneer among orders 
for men. As a result of the emphasis on this type of vocation, there 
are to-day in the Anglican Communion more than twice as many 
women in religious communities as there were at the time of the 
dissolution of the religious houses in the sixteenth century. 
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In the eighteenth century the Church of England, in spite of 
her cautious Whig bishops, planted two great churches in America, 
the Methodist Episcopal Church, founded in 1784, when Wesley 
ordained presbyters and set apart Thomas Coke as “ super- 
intendent,” and the Protestant Episcopal Church. 

There had been, of course, church services in America, and visits 
by great divines like John Wesley and Bishop Berkeley, but there 
had been no regular bishops and no self-contained or self-governing 
church in communion with the Church of England. Yet, curiously 
enough, it was not the Pilgrim Fathers who first held services in 
America, nor was this done first in the Eastern colonies. Sir Francis 
Drake, in his famous voyage round the world (1579), had spent six 
weeks ashore on the West coast, in California, and there his ship’s 
company held services conducted by the chaplain, a Church of 
England priest named Fletcher. In 1583 the East coast comes into 
view with the colony of Newfoundland, whose first law was that 
its religion should be ‘“‘in publique exercise according to the 
Church of England.” In 1584 Sir Walter Raleigh’s colony brought 
a chaplain and the Prayer Book (so much is the history of the 
Church of England bound up with that of the Book of Common 
Prayer) to Virginia, and his second colony did the same for North 
Carolina, where in 1587 an Indian chief, Manteo, was baptized. In 
1607 the first permanent colony landed on Jamestown island, with 
its chaplain, who hung up a sail to form the first church on their 
first Sunday. Thereafter, as we have said, the Pilgrim Fathers 
established Independency in the North. 

Archbishop Laud did endeavour, in the reign of Charles I, to 
obtain a bishop for Virginia, but he failed, and the colonies con- 
tinued to be looked after by the Bishop of London, who occasion- 
ally sent commissaries and ordained priests for them, until the 
Revolution. 

It then became clear that the Anglican Church in the United 
States could have nothing to do with British nationality or with the 
royal supremacy. The old idea (as old as the New Testament) of 
local or national churches had broken down; churches were no 
longer coterminous with nations, and the consequences were 
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momentous; for it was owing to the Declaration of Independence 
that the local Church of England grew into the world-wide Anglican 
Communion. The Episcopalians—we can now begin to call them 
Anglicans—of Connecticut sent Dr. Seabury to the Archbishop of 
Canterbury with a request that he should consecrate him bishop. 
The Reformation settlement had, however, left the English Church 
unprepared for such a contingency, and in the unimaginative 
eighteenth century the need of altering the law had not been fore- 
seen, The whole state of the law, indeed, from the Statute Premu- 
nire onwards, made it impossible to send a bishop with jurisdiction 
abroad without an Act of Parliament, and impossible altogether in 
the case of a foreign country. We can hardly wonder that the Whig 
bishops refused at first to make another revolution of their own. 
Nevertheless, two years later, the archbishop did get the legal dis- 
abilities removed, and in 1787 consecrated bishops for the Sees of 
New York and Pennsylvania. 

Meanwhile, Seabury had gone to the bishops of the Scottish 
Episcopal Church, who, being under no legal restrictions, conse- 
crated him in 1784 to the See of Connecticut. Seabury was thus the 
first bishop of the Protestant Episcopal Church in the United States. 
His Scottish consecration produced one important result: he became 
enamoured of the very fine Scottish Liturgy, which had grown out 
of the liturgy prepared by Laud when he had attempted to replace 
the Presbyterian Church by Episcopacy; and, being a beautiful 
reader, he persuaded his people in Connecticut to adopt this form of 
communion service, more in accordance with the tradition of the 
early churches than that of England. Since then there have been 
several excellent revisions of the American Prayer Book, but the 
Communion service remains in structure true to the Scottish model. 

Political separation between the erstwhile colonies and the 
Mother Country did not bring about any breach in continuity 
between the Episcopal Church and the Church of England. A 
separate organization was set up, but the Episcopal Church dis- 
avowed any intention of departing “‘ from the Church of England 
in any essential point of doctrine, discipline, or worship.” The 
American Church has never lost contact with the Church in 
England, and relations were quickened rather than ended by the 
Revolution. Movements within the Mother Church have had their 
close parallels here. Jarrett, ordained (1762) in the English Church, 
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was imbued with the Evangelical principles with which he inspired 
Bishop Griswold (consecrated in 1811), the first of a notable line of 
devout and holy men, such as Bishops Moore of Virginia (1814), 
Chase of Ohio (1819), and Smith of Kentucky (1832). The impress 
of Evangelical fervour and zeal has never been effaced from the 
Theological Seminary at Alexandria, Va., from which school so 
many missionaries have gone forth to the foreign field. The same 
year in which Griswold was consecrated saw the elevation to the 
episcopate of John Henry Hobart, an ardent and convinced High 
Churchman, who did yeoman work for his principles in a long and 
rigorous ministry. Many men came to share his convictions, such 
as Bishops Dehon of South Carolina, Ravenscroft of North Caro- 
lina, and Doane of New Jersey. In 1835 an agreement was reached 
by which the foreign mission field was allocated to the Evangelical 
Churchmen, while the High Churchmen were to take over the 
domestic work. That year Bishop Kemper went to the great West; 
and in 184.2 a group of men from the General Theological Seminary 
(opened in New York in 1822 under Bishop Hobart’s influence) 
founded Nashotah House in Wisconsin, the Seminary at Faribault, 
Minnesota, and in 1867 had spread to California. 

The Oxford Movement in England had its parallel manifestations 
in America. The “ Tracts’ had a larger circulation there than in 
England. The teaching about the real presence, advanced by the 
High Churchmen, expressed itself in a “ ritualist > movement, and 
during the years 1867-1874 there was much agitation over it. 
Gradually the High Churchmen developed into the “ Catholic” 
group, in both the English and American Churches. A little over 
fifty years ago was held (1874) the first ‘‘ Church Congress,’’ the 
starting-point for the Liberal or Broad-Church school of thought. 
In his reaction against certain emphases of the Evangelicalism of 
his day, Phillips Brooks became spokesman of Liberalism, but his 
influence transcended any partisan lines or schools of thought. 

The modern life of the Anglican Communion owes much to the 
spread of the Church of England’s tradition outside the bounds of 
the Mother Country’s territory. The old principle of nationalism 
had to be surrendered to meet the facts. The old organization had 
to give way to the exigencies of new conditions. Out of the colonial 
expansion of the eighteenth century, the foundation of the Pro- 
testant Episcopal Church in America, and the movement of life and 
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thought in the nineteenth century came a new and quickened vision 
of the Anglican Communion throughout the world. 


IT 


Thus arose the principle of Anglicanism—autonomous or self- 
governing churches, federated (to use a modern word) much as the 
United States and the Dominions of the British Commonwealth, 
mutatis mutandis, are federated into one whole. This conforms to the 
constant Anglican desire to be faithful to the traditions of primitive 
Christendom; for the Primitive Churches were autonomous and yet 
were one, as the Orthodox Eastern Churches of Greece, Russia, 
Bulgaria, Rumania, Serbia, and other peoples, are still to-day. 
There was already, as we have seen, an Episcopal Church of Scot- 
land; there was also a Church of Ireland, for Ireland came under the 
Reformation in the sixteenth century, and though the masses of her 
people were reconverted by the Jesuits in the seventeenth, the 
Church of Ireland, not disestablished till 1870, has remained a 
stronghold of learning and power. The four Welsh dioceses which 
had been part of the English Church were disestablished by an Act 
that came into force after the Great War, in 1920, and thereupon 
became an autonomous Welsh Church. In England the connexion 
between Church and State remains, as does the connexion between 
the Established Presbyterian Church and the State in Scotland. 
The movement for English disestablishment is no longer on the 
programme of any political party, but the removal of most of the 
old privileges and the extension of self-government to the Church 
by the Enabling Act (of which we shall speak later) has removed 
most of the objections to an Establishment in the eyes of the English 
people as a whole, who do not wish to see the buildings and property 
of the Church set beyond the possibility of lay control. Although 
the other churches of the Anglican Communion are in effect ‘‘ Free 
churches,” the result in England of the bishops and some other 
officers of the Church being appointed by the Prime Minister (the 
representative of the people) is that the lay element has considerable 
power and the spirit of reaction or of mere traditionalism (always_a 
danger in ecclesiastical bodies) is kept in restraint—another example 
perhaps of Anglo-Saxon practical common sense. This peculiar 
position of the English Church has considerable effect upon the 
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character of the Anglican Communion as a whole, and combines 
with the democratic spirit of the United States and of the British 
Dominions to preserve the free and liberal temper of the Church in 
the heart of its primitive and catholic organization and liturgies. 

For the Anglican Communion, like the Communions of Rome 
and of the East, adheres unwaveringly to the government of the 
Church by bishops, and the ministering of its rites and sacraments 
by priests episcopally ordained. 

Episcopacy means that each church of the Anglican Communion 
is organized (as soon as such organization is possible) in parishes, 
settled round a parish church: these parishes are grouped in dioceses, 
under a bishop who is advised by a synod (though in practice the 
synod is generally represented by the diocesan conference) and 
assisted by archdeacons and other officers, having his seat in the 
cathedral church of his diocese, which is managed by a dean and by 
a chapter of canons. The dioceses are grouped into a province, and 
the provinces together form a self-governing church. Thus the 
Church of England has always consisted of parishes, grouped into 
dioceses, such as London, Oxford, Durham, and York; and the 
dioceses form the two provinces of Canterbury and York, under 
their archbishops, who are bishops of their respective dioceses of 
Canterbury and York as well as archbishops of the Southern and 
Northern provinces; the Archbishop of Canterbury having in addi- 
tion, as “* Primate of all England,” a peculiar position as president 
and spokesman of the whole Church of England, and as the natural 
chairman of any council of the whole Anglican Communion. 

The provincial system in Scotland centres round no fixed Archi- 
episcopal See, but an elected primus presides. A similar arrangement 
prevails in the Protestant Episcopal Church of America and in the 
West Indies. The thirteen dioceses of the Church of Ireland are still 
divided into the ancient provinces of Dublin and Armagh. The 
Church in Wales has since 1920 its own Archbishop of Wales. The 
other Churches are as follows: Canada, provinces of Canada, 
Ontario, Rupertsland, and British Columbia, with twenty-six dio- 
ceses in all; India and Ceylon, one province only with thirteen 
dioceses; West Indies, eight dioceses; Australia, with the provinces 
of New South Wales, Queensland, Victoria, and Western Australia, 
with seven, five, five and four dioceses respectively; New Zealand, 
one province of seven; South Africa, one province of thirteen 
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dioceses with missionary jurisdictions. The number of dioceses 
naturally increases, and the numbers are therefore best given 
as approximate. 

There are thus, in all, eleven self-governing churches of the 
Anglican Communion (of which Ireland, Scotland, America, and 
South Africa have special Prayer Books of their own); and in addi- 
tion to the dioceses mentioned above, there are between thirty and 
forty dioceses of a missionary character holding their mission from 
the See of Canterbury direct, also missionary Sees depending upon 
the Protestant Episcopal Church of America, and the six dioceses 
of the Church of Japan, making over two hundred and fifty dioceses 
in all, though in many parts the diocese, of course, includes only a 
small minority of the population. Each of the eleven churches has 
its own system of synods, code of canons, and judicial system; each 
has the right to appoint its own bishops, make its own Prayer Book, 
and manage its own affairs, and to send out missions to non- 
Christians outside its own borders. Since the year 1867 all the 
bishops of the Anglican Communion have been meeting every 
ten years in the Lambeth Conference, when encyclical letters, 
resolutions, and reports are published; and large Pan-Anglican 
conferences have also been held. 

To this must be added that, thanks largely to the zeal of the Life 
and Liberty Movement since the Great War, the Church of 
England has secured greatly increased powers of self-government, 
without severing its historic connexion with the State as an Estab- 
lished Church. Since the passing of the Enabling Act in 1919 the 
Church of England has had a Parliament of her own, called the 
National Assembly of the Church of England (or, for short, 
the Church Assembly). This is a representative body, consisting of 
the three “ Houses ” of Bishops, Clergy and Laity. The House of 
Bishops consists of all the Diocesan Bishops (practically appointed, 
as we have seen, by the Prime Minister as representing the nation). 
The House of Clergy consists of all the Deans, two Archdeacons 
from each diocese, and the Proctorsin Convocation, as they are called, 
who are priests elected by the system of ‘‘ proportional representa- 
tion,’’ to represent the clergy of each diocese. The House of Laity 
consists of Lay Representatives of either sex elected by proportional 
representation by the lay members of their respective Diocesan Con- 
ferences, These Diocesan Conferences in their turn have been 
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elected, sometimes directly, sometimes indirectly, by the laity of the 
different parishes. In every parish there is an Electoral Roll of men 
and women of eighteen years of age and upwards, who have signed 
a declaration that they have been baptized and are members of the 
Church of England. All whose names are on these Electoral Rolls 
have the right to vote at the election, not only of their own Parochial 
Church Councils but of Parochial Representatives on the Diocesan 
Conferences. The House of Laity in the Church Assembly is there- 
fore based upon a constituency spread throughout the parishes of 
the land, a constituency which obtains its right to vote upon a 
distinctly liberal franchise. 
‘| The three Houses of the Church Assembly meet both separately 
and together. No measure can pass the Assembly without the con- 
sent of each of the three Houses. When a measure has been so passed 
it is considered by a special committee of both Houses of Parliament, 
the Ecclesiastical Committee, which then reports to Parliament, 
advising the acceptance or the rejection of the measure. If the 
measure lies on the table of each of the two Houses for forty days 
without a motion objecting to it being carried, it receives the Royal 
Assent and obtains the force of Law. Thus the disabilities of Estab- 
lishment have been overcome, and a system inaugurated which, like 
the British Constitution, will work through the good will and 
common sense of the people as a whole. The ancient Convocations 
of Canterbury and York—older far than Parliament itself—con- 
tinue their picturesque and useful existence, while the people as a 
whole are given an opportunity of self-government in Church 
matters such as they have never had since Christianity was first 
planted in Britain. 
ba In the first five years of its existence the Church Assembly has 
carried through a number of useful measures by means of which old 
abuses and anomalies have been remedied, and the machinery of the 
Church made more practical and up to date. And the difficult but 
necessary process of revising the Prayer Book, after sixteen years of 
careful work, is now nearing its completion. It is as yet too early to 
estimate the full usefulness of the Parochial Church Councils; but if 
the people in the parishes will use the opportunities provided they 
can make of these councils powerful centres of religious influence 
and progress. 

The Mother Church of England has, in this manner, remodelled 
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its constitution on more democratic lines, profiting by the example 
and experience of its unestablished daughter-churches in other parts 
of the world. In fashioning self-government for their churches, 
Anglicans have sought to combine in a comprehensive system 
elements vindicated by Presbyterianism and Congregationalism 
with their own historic episcopal order. 

Thus has the Anglican system grown. The Church of England 
never claimed to be the Church, but it gradually grew to be more 
than @ Church, as it developed into the Anglican Communion of 
to-day, which is a federation of national and local churches. 


Ii] 


So much for the organization of the Anglican Communion, 
as it has now become. What of its character and what of its 
future? 

That character was profoundly changed during the nineteenth 
century when the great missionary and colonial dioceses were 
founded (Nova Scotia had been the first colonial diocese in 1787, 
and the first missionary bishop was sent to Calcutta in 1814), when 
drastic reforms in Church and State were carried out, and the whole 
outlook upon religion and life was changed, and experimental 
science took the place of the old cosmogony. The nineteenth cen- 
tury completed the work of toleration which had progressed through 
the eighteenth; but when the nineteenth century opened, the 
Church—to some observers—seemed stricken with an almost mortal 
weakness, though her strength was (as it still is) far greater than the 
superficial onlooker may realize. It has been calculated that in 1700 
there were twenty-five churchmen to every dissenter, while in 1800 
the proportion was only four to one. Many speak of the great 
Church Revival of the nineteenth century: there was a revival, but 
it was mainly a revival of the clergy, the members of the Church 
continued to decrease, and though it has never sunk as low as 50 per 
cent., it is probably true that to-day not half the population attend 
any place of worship, and that the Church of England accounts for 
considerably less than three-quarters of those who do. The figures 
are very likely lower, but there is no official census. 

At the opening of the nineteenth century the Industrial Revolu- 
tion was creating large town populations, and the Church was still 
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labouring under conditions inherited from the eighteenth. Non- 
resident clergy, that ecclesiastical abuse called “ pluralism" (by 
which one clergyman might hold several benefices), and the general 
clerical lethargy and stagnation must be dealt with before the 
Church could do her work as she should. Men of the type of Dr. 
Arnold after 1830 turned to the great vision of the closer alliance 
between Church and State, as the means by which both could fulfil 
their duty to the nation and its individuals. In succession from him 
there arose a group of men whose keen interest in the lot of the poor 
led them to conceive of Christianity largely in terms of social respons- 
ibility and corporate righteousness. Approaching the problem from 
a different angle the men of the Oxford Movement turned to devote 
themselves with great self-sacrifice to the long-neglected parishes of 
the poor. 

The Oxford Movement and the intellectual emphasis of such 
men as Frederick Denison Maurice and Milman inspired a literary 
revival, a new interest both in theology and church history, and gave 
fresh interest to matters dealing with the work of the clergy in the 
world. The nineteenth century saw the multiplication of parishes 
to meet the growing needs of the population, a revived interest in 
architecture, art, and Church music, symbolic in the outward order 
of the inward transformation and quickening of the Church’s life 
as a whole. The best efforts of the great leaders of all schools of 
thought in the past century have not sufficed, however, to heal the 
breach in Church tradition brought about in the seventeenth and 
eighteenth centuries; indeed, the nineteenth century in many ways 
deepened the breach, and the people to-day seem never to have been 
at home in church since the changes of the Victorian era. Congre- 
gations there are in every building, it is true; but in the Church of 
England, as in the Free Churches, they show no general tendency 
to increase. 

Yet the English people were probably never more interested in 
spiritual things than now, and were certainly, in the writer’s opinion, 
never so truly Christian in ideal—the old brutalities, the old neglect 
of the poor and oppressed have passed away, and every year the 
churches—not least the Church of England—are of increasing ser- 
vice to the people, of increasing usefulness in bringing Christ’s 
Kingdom upon earth; while at the same time the materialism of 
nineteenth-century science is passing away, and the belief in human 
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immortality, in the spiritual values, and in the example of the 
historic Christ is growing every day. 

But, notwithstanding the Catholic Revival, the English people 
become steadily less ecclesiastical, and are less interested in ecclesi- 
astical phraseology, even about matters that seem of primary import- 
ance. The Tractarian Movement of Keble, Pusey, and Newman 
has made precious contributions in deepening personal religion, in 
realizing the continuity of the Church’s life of thought and worship, 
in restoring the corporate sense of religion and the sacramental use of 
outward things. Valuable, too, has been thé recovery of dignity in 
worship and the present beginnings of the recovery of beauty. But 
the liberal movement of men like Whately, Maurice, and Phillips 
Brooks, and of laymen like Seeley and Matthew Arnold, the work of 
the social reformers, since Maurice and Kingsley carried on the 
epoch-making reforms of Lord Shaftesbury, the work of the scholars 
and administrators of no party, like Bishops Lightfoot and West- 
cott, above all the work of the writers (Dickens, for instance, and 
Tennyson) and of the thinkers—these have done their part in 
moulding the real religion of to-day. 

The Church inherits the whole current of nineteenth-century 
thought, its science, its criticism, its discoveries, its revolutionary 
achievements and great triumphs of moral reform. The best men 
of the Church tend more than before to be of no party, or rather 
they strive to conserve the good elements which each party has con- 
tributed and to eliminate the evil. There are few clergy to-day who 
would not have been accused fifty years ago of being both High 
Church in their services and shockingly liberal in their opinions. 
And there are few who would not glory in the name Evangelical, 
even though unwilling to identify that great word with special 
tenets about the Atonement. 3 

Meanwhile, the power of this Church, strong in her activity and 
devotion, weak in her hold upon the habits of the people, is great 
and may increase. Whether a bridge will be formed between the 
zealous minority, headed by the clergy, and the people of England 
as a whole, remains to be seen. It may be that institutional religion 
all over the world is in transition. But the feeling for the old Church 
is very deep, her power lies as much outside as inside the walls of her 
buildings, her bishops have great influence, her cathedrals and great 
churches are universally recognized as one of the most precious of 
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national possessions, and the people would rise as one man at any 
attempt to secularize them or to stop the course of worship in the 
churches, The laity of the City of London refuse to have any more 
of the City churches pulled down, though the population has moved 
elsewhere and the bishop craves the millions locked up in their land 
values; they readily subscribed a huge sum for the consolidation of 
St. Paul’s. The whole position is indeed transitional, and there is 
widespread confusion of thought. But the Church of England’s 
very weakness has lain in her being too reasonable, too ready to see 
both sides, too full of “sound learning ” for the rough ways of 
average and ignorant man. If she can keep her cultivated and tem- 
perate character—in spite of the present dearth of candidates for her 
ministry and the consequent temptation to lower the standard—she 
will have a future of peculiar usefulness in the problem of recon- 
ciliation that lies before the world. Her inherited position, her his- 
toric dignity, her Catholic order, the fact that in spite of all this she 
has avoided the danger so far of cutting herself off from the educated 
laity—such things as these give one to hope: but, as we have already 
said, the splendid problem of preserving the deposit of faith while 
leaving absolute liberty to individuals, and of growing with the 
growth of knowledge—so dazzling now and to be more dazzling in 
the years to come—is enormously difficult. She is at present in a 
very real sense the Church of England, yet in another sense she is 
but the episcopal part of the Church of England. The growing 
wisdom of the religious leaders of all the churches should make it 
not impossible to build up again a church wide enough to include 
all, a Church of the English people, and in the greater work, a still 
greater communion, a Church of the English-speaking peoples, with 
a deeper wisdom and a purer following of Christ than the churches 
have attained in the past. Whatever may happen, the future of 
Christianity in the era before us will mostly depend upon the efforts 
made by those for whom these volumes are written. 
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CHAPTER XIX 


PRESBYTERIANISM IN BRITISH DOMINIONS 
By Proressor ARCHIBALD Marin, D.D., D. Lirr. 


The adventure of colonization, the persistence of ecclesiastical tradition, and the will to relate 

religion and the enterprise of life are associated with the history of Presbyterianism in Canada, 

Australia, New Zealand, South Africa, and the American possessions that became part of the 
United States. 


N an earlier chapter the fortunes of the Calvinistic Churches in 
Europe were briefly sketched, but Presbyterianism was a hardy 
plant which grew in many a diverse soil. Calvin was the ecclesi- 
astic whose genius shaped the polity of the Reformed Church, and 
Geneva was the city where the polity was practised. No Presby- 
terian, therefore, forgets his debt either to the man or to the city. 
But the proof of Calvin’s wisdom was manifest only when the 
Genevan experiment was an episode in the annals of history. 
Presbyterianism as a system of theological thought and practical 
politics could not be tested and appreciated by its moderate success 
in a small city in the heart of Europe; it was to be weighed in more 
trying balances. John Knox and his comrades knew the lesson of 
Geneva, and they began the task of accomplishing for a nation what 
Calvin had willed in a city. They were pioneers of reformation, 
and their hands were too full to permit much attention to detail; 
but Andrew Melville, theologian, ecclesiastic, and educationist, 
stamped upon the Scottish Church of his day the indelible marks of 
Presbytery. It was this man, more logical and less gracious than 
most of his fellows, who prepared Presbyterianism for its long and 
desperate struggle with a Stuart dynasty which loved the suprem- 
acy of the Crown as fervently as it hated the pretensions of the 
Kirk. 
Accordingly, the seventeenth century of Scottish history witnessed 
185 
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the supreme trial of Presbyterianism as a national power. In the long 
contest, closed only in 1690, victory was on the side of the Presby- 
terians, though it must be admitted that their spirit was more 
chastened and their claims more moderate at the end than at the 
beginning of that momentous century. Nor must it be forgotten 
that the triumph of the Churchmen was made easier by the un- 
wisdom of their sovereigns. All Covenanters were Presbyterians, 
but all Presbyterians were not Covenanters. Much depended on 
the attitude of moderate people who viewed with growing con- 
cern either extravagant claims or uncharitable despotism; and 
they were not won for the side which recked so little of the 
rights of conscience that religious-minded folk were harried, tor- 
tured, and slain. No small factor in giving to Scots people their 
inflexible bent towards Presbyterial forms of worship and govern- 
ment was the misguided and callous policy of their Stuart kings. 
The Grassmarket of Edinburgh stood in the way of Scottish 
episcopacy. 

In that seventeenth century there was singularly little respect for 
toleration, and it was only when the Scots were worn out by their 
ecclesiastical quarrels and were rid of their bondage that they paid 
heed to the dictates of their deliverer, the Prince of Orange. 
William III was a meticulous statesman and his sole enthusiasm was 
warfare against Louis XIV; he could, accordingly, view religious 
affairs in Scotland with an impartial eye. He judged that Presby- 
terianism best suited the genius of his northern subjects, but in- 
sisted that it should be a Presbyterianism which had learned the 
lesson of toleration. After 1689 there was no room for fear of any 
Hildebrandine pretensions made by men who believed in the divine 
right of presbytery. Most Scotsmen were wearied of “ divine right ”’ 
claims in either Church or State, and they settled down to unevent- 
ful life, unheroic but comfortable. Yet they could not forget that 
Presbyterianism had provided a bulwark against an oppressive 
system of government, that, whatever its faults, it had inspired their 
countrymen to resistance and to freedom, a resistance that could 
never have been incited and a freedom that could never have been 
won by any rival ecclesiastical polity. Henceforth they were loyal 
to the faith which had prevailed, and they gradually recognized 
that their faith was not weakened by the charity of a tolerance which 
circumstance had forced upon them. 
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He would be a rash historian who declared that Scottish Presby- 
terianism in the seventeenth century was entirely democratic, as he 
would be an unsafe biographer who held that John Calvin was in any 
proper sense of the word a democrat; but it is neither rash nor unsafe 
to believe that Presbyterianism had an unrivalled power of enlist- 
ing the attention, sympathy, and will of the Scots people for enter- 
prise and freedom. Its theory and practice of Church courts and of 
representation paved the way for democracy as a popular sentiment 
and at times a political reality. The Church of the Presbyterian, 
despite all its faults, had one advantage over its neighbours—it had, 
at the least, the apparatus by which a people could voice its opinions 
and demands. 

The Scot, then, had faith in his ecclesiastical creed, a creed which 
he believed had brought his country freedom, and his national 
characteristics of tenacity and assurance made him a proud pioneer 
of Presbyterianism when he emigrated to other lands. As there was 
no country superior to his own, so was there no religion to oust his 
own. Ecclesiastical loyalties are not now so strong as they were, but 
in the seventeenth, eighteenth, and much of the nineteeth centuries 
the religious Scot abroad carried his Presbyterianism with him. The 
story has already been told of the Presbyterian Churches in England 
and Ireland and the parts played by immigrant Scots. They may 
not have known one secret of the success of their ecclesiastical sys- 
tem, but it was important and had nothing to do with Caledonian 
proclivity or confidence. Presbyterianism was even more adaptable 
than the Scot who published its virtues. It proved itself a singularly 
successful polity for all sorts and conditions of people, especially for 
people in new countries. Anglicanism and Lutheranism had, as a 
rule, the limitations involved in their names, but Presbyterianism 
vied with Romanism in its Catholic outlook. It was a system that 
had an appeal irrespective of nationality, language, or tradition. 
To-day The Alliance of Reformed Churches holding the Presbyterian 
system is a proof that this is a worthy claim. 

The history of Presbyterianism in the United States of America, 
Canada, Australasia, and South Africa is a study in which the 
adventure of colonization, the persistence of ecclesiastical tradition, 
and the will to relate religion and the enterprise of life are strangely 
mixed. First of all, there is the narrative of progress in the United 
States of America. 
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The colonization of America was a romance of enterprise and 
heroism. The spirit of that hardy sailor, Martin Frobisher, en- 
couraged the daring of Sir Humphrey Gilbert and Sir Walter 
Raleigh, and towards the close of the sixteenth century a colony of 
the new world was named after Queen Elizabeth of England. But 
it was John Smith, the explorer of Chesapeake Bay, who led the first 
real settlers in Virginia. These were men imbued with the spirit of 
adventure, and they crossed the seas to establish their fortunes in a 
land which had cast its spell upon them. They were not, as a rule, 
dissatisfied with the country they had left, and their policy was to 
continue in their new-found homes the political and religious 
traditions of England. The Virginian colonists, therefore, were in 
the main loyal to the Stuart régime in Church and State. There 
were some Puritans who joined them, but they were few in number. 
One of these, however, deserves mention—he was Alexander 
Whitaker, the “ apostle of Virginia,’’ whose father was a professor 
of Divinity in the University of Cambridge. 

Before long the Virginians were followed by colonists who left 
England because they could no longer worship God as they desired. 
The ecclesiastical policy of James I drove a body of devoted inde- 
pendents to Amsterdam, and being, in the words of their leader, 
‘well weaned from the delicate milk of the mother-country ” they 
cast their eyes towards a new and freer world. In 1620 John 
Robinson and his fellows, the ‘‘ Pilgrim Fathers ”’ of pious memory, 
set sail from Southampton for New England. Not choice but neces- 
sity inspired their enterprise of faith. Within ten years hundreds of 
families bid farewell to England that they also might win freedom of 
worship, and in almost every year before Puritanism triumphed in 
England there were large accessions to the company of devoted 
pilgrims. The majority of these were Independents or Congrega- 
tionalists, but amongst them were many who favoured a Presby- 
terian polity. Indeed, Cotton Mather tells us that between 1620 and 
1640 there were in New England alone about four thousand 
Presbyterian immigrants. 

It is not surprising, therefore, to read that not only in New 


England but in New York, Maryland, Virginia, New Jersey, 
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Pennsylvania, Delaware, and South Carolina there were strongholds 
of Presbyterianism before the close of the seventeenth century. If 
in the earlier part of that century the Presbyterian colonists were 
mainly English, in the later they were mainly Scottish and Irish. 
The restoration of the Stuart dynasty in Britain meant that 
Scottish Presbyterianism fell on evil days, and many Scots sailed to 
the new world, either as prisoners or as refugees. There they knew 
the joys of freedom; there they could translate the genius of Calvin 
into a happier tradition of religious life. 

We should remember that for the most part Congregationalists 
and Presbyterians lived at peace with each other, and learned from 
each other. American Presbyterianism was a unique growth and 
was evolved naturally out of the circumstances of time and place. 
It was not Scottish, nor was it Irish or English—it was American in 
temperament, in attitude, and in polity. The best illustration of this 
is the story of the earliest presbytery in America. In the spring of 
1706 the presbytery of Philadelphia held its first meeting, and its 
members were seven ministers—Francis Makemie and John Hamp- 
ton were Ulster men; Samuel Davis, of Delaware, was probably Irish; 
George McNish was a Scot; Nathaniel Taylor, John Wilson, and 
Jedediah Andrews were sons of New England. The presbytery 
would not have satisfied an ecclesiastical precision, for it was wanting 
in some of the characteristic marks of a Presbyterian court, but it was 
none the less real, catholic, and fruitful. 

The pioneer and organizer was Francis Makemie, and he rightly 
claims a few words of biography. Born in 1658 at Ramelton, in 
Ulster, he was educated at Glasgow University, the Alma Mater of 
many an American immigrant, and was licensed by the Presbytery 
of Laggan in Ireland. It is noteworthy that this presbytery, like that 
of Dublin, was zealous in the cause of evangelization of the American 
colonies; and the young minister was set apart for work in the new 
world. At the head of a band of colonists Makemie arrived in 
America in 1683, and till the end of his life (1708) he was loyal and 
indefatigable in the fulfilment of his commission. For about ten 
years he was an itinerant minister in the Barbados, Maryland, 
Carolina, and Virginia; and it was a sign of the times that whilst he 
preached the Gospel he supported himself in the earlier years by 
trading pursuits. Anxiety, opposition, and even persecution were 
his lot. On one occasion, indeed, he was arrested in New York for 
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preaching without a licence from Governor Cornbury, and suffered 
the indignity of imprisonment and a heavy fine before he was 
acquitted. Makemie was a man of restless energy and manifold 
gifts, and his capacity for affairs made him invaluable in shap- 
ing the destiny of a great Church which now claims him as its 
Father. 

His work bore fruit quickly, for in 1716 the Synod of Phila- 
delphia was formed. Britain sent many colonists across the Atlantic 
during the first half of the eighteenth century, but she helped the 
young Presbyterian Church by devoting men and money for their 
spiritual welfare. The Church of Scotland was specially active in 
its support, and, indeed, there was a close bond between the Scottish 
and the American Churches during most of the century. The 
Presbytery and Synod of Glasgow were particularly conscious of 
their responsibility, and Dr. John Stirling, the principal of Glasgow 
University, was a zealous and efficient helper of American Presby- 
terianism. An autocrat in academic affairs, he took the lead in 
selecting and encouraging young ministers for work in the American 
colonies. His intimate friend, Robert Wodrow, the Church his- 
torian, tells us that Principal Stirling ‘“‘ was an excellent gospel 
preacher ” and ‘a person of public spirit.” 

But lack of ordained ministers was not the only difficulty that 
confronted the American Church—another and even more serious 
menace soon emerged. The time came when some churchmen felt 
that the creed and the constitution of their church should be deter- 
mined, and their policy revealed serious differences of attitude. On 
the one hand, the stricter party demanded adherence to Calvinistic 
doctrine and classical Presbyterianism; on the other, there was a 
New England section which craved more freedom. Some of the 
trouble was removed in 1729 when by the Adopting Act the West- 
minster standards of British Presbyterianism were with considerable 
modifications declared the confession of the new church. This 
policy of conciliation was carried through largely by the influence 
of Jonathan Dickinson, a worthy man of enlightened statesmanship. 

About the same time another link between America and Scotland 
was forged, for it was through the American Presbyterians that the 
Scottish Society for Propagating Christian Knowledge was able to 
send missionaries amongst the North American Indians. The saintly 
David Brainerd was the third of these missionaries; and, though he 
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lived but a short time after his appointment in 1743, his example 
stirred the enthusiasm of others, and prepared the way for the Synod 
of New York which began a foreign mission of its own in 1751. 
Jonathan Edwards’ “ Life of Brainerd” is a classic of missionary 
biography. 

But the differences amongst Presbyterians in the American 
colonies were too great to be easily composed. America no more 
than Scotland was spared ecclesiastical dissensions, and an inevitable 
disruption took place in the year 1745. For thirteen years the 
Synod of Philadelphia, the defender of conservatism, and the Synod 
of New York, the champion of liberal and independent views, were 
ranged against each other. The questions involved in that schism 
were complex, but they mainly dealt with the need of a “ godly 
ministry ’’ and the efficacy of revivalism. The history can be told 
in the story of the Tennents, a remarkable family who did much to 
enrich the heritage of American Presbyterianism. William Tennent 
was a graduate of Edinburgh University, and in 1706 was ordained 
by the Bishop of Down in Ireland. A few years later he emigrated 
to America, and, as a Presbyterian, laboured in New York. He was 
a man of notable piety, and with his sons soon gathered around him 
a company of earnest-minded disciples. The need of a theological 
seminary for the training of godly ministers so appealed to him that 
in 1727, when he was resident in Pennsylvania, he founded the 
famous Log College, the first Presbyterian institution of its kind in 
America. Some of the stricter Presbyterians looked askance at a 
college where, they believed, evangelical fervour was not always 
accompanied by academic culture and orderly discipline. Such 
feelings of disquiet were greatly increased when the Tennents— 
and notably Gilbert Tennent—wholeheartedly led a movement of 
revival within their Church. It was from the Dutch Reformed 
Church, and in particular from Jacob Freylinghuysen who be- 
friended Tennent, that the beginnings of the ‘‘ Great Awakening ” 
came, and in a short time the Middle Colonies were stirred to enthu- 
siasm or driven to criticism by Methodist ideals and practices. Ten 
years after the formation of the Holy Club in Oxford, George 
Whitefield appeared in America, and at once espoused the cause of 
the “old grey-headed disciple and soldier of Jesus Christ.” But 
Whitefield’s belief in William Tennent and his zeal in prosecuting 
the campaign which the Tennents inspired, roused the resentment 
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of the more conservative Presbyterians, and the climax was reached 
in the disruption of 1745. 

But each side had something to learn from the other. The stricter 
party failed to elicit the support of the Church of Scotland, and 
soon found that earnestness and liberality are marks of a living 
church; whilst their ecclesiastical rivals realized that tradition and 
orderliness are not incompatible with the gospel of salvation. 
Thirteen years were spent in the learning of wisdom, and the 
Church in 1758 resumed a united front. 

From that date till the time of the American Revolution the 
Presbyterian Church experienced a period of prosperous activity. 
During these years the chief figure was John Witherspoon. A 
graduate of Edinburgh University, he was ordained to the ministry 
at Beith (1744), and some years later was called to Paisley. He was a 
zealous opponent of the moderates in the Church of Scotland, and 
had the courage of strong opinions on contemporary affairs. His 
scholarship was so sound that he had a choice of academic pro- 
motion; but the American colonies lured him, and in 1768 he 
became president of the College of New Jersey. No minister was so 
influential in widening the theological culture of his adopted 
church, or in moulding the constitution of that church, or in 
relating Presbyterianism to the political life and ideals of the 
American people. Witherspoon was ardent in the cause of his 
country’s liberty, and had a considerable part in the framing of the 
constitution not only of New Jersey, but of the United States. It 
was largely owing to him that in the stirring days of the revolution 
the Presbyterian Church was strong, and that its hold was greatly 
increased by Presbyterian loyalty to the upholders of American 
freedom. 

In 1789 a General Assembly was held in Philadelphia, and thus 
the highest ecclesiastical court of Presbyterianism was now a cher- 
ished characteristic of a church that could boast of four synods, 
thirteen presbyteries, one hundred and eighty-eight ministers, and 
four hundred and nineteen congregations. In the beginning of the 
nineteenth century the “ Plan of Union ”’ made possible close co- 
operation between the Presbyterian and Congregational Churches, 
but it was not long before Presbyterianism was cleft once more into 
an ‘‘ old. school’ and a ‘‘ new school” (1838). The Civil War of 
1861 was another cause of division. All Presbyterians were not of 
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the same mind regarding the question of slavery, and the north and 
the south were divided not only in politics but in ecclesiasticism. 
But in 1870 the two Churches in the north became one, and since 
then the united Church has made notable progress, No Presby- 
terian Church can vie with her in numbers of ministers, congrega- 
tions, and members, in liberality on behalf of church schemes at 
home and abroad, or in courageous enterprise in the education of 
youth. She has still some problems to face, none more important 
than that of doctrinal loyalties; but a church that has healed so many 
of her cleavages and has within her almost ten thousand clergy, 
devoted to high ideals in training and practice, cannot fail in the 
solution of her difficulties. 

But there are other Presbyterian Churches in the United States, 
and they deserve greater attention than can be given to them in this 
chapter. There is the Presbyterian Church in the south, wonderful 
in liberality and conservative in tradition; there is the United 
Presbyterian Church which reflected the spirit of the Scottish 
seceders; there is the Reformed Church, once the Dutch Reformed 
Church, which is the oldest of all, for its first congregation was 
formed in 1628 in the days of New Amsterdam; and there is the 
German Reformed Church, loyal to the Heidelberg Catechism, 
but willing to advance in union with her American neighbours. 
These Presbyterian churches, it is calculated, have about two and a 
half millions of members; and they count for much in the religious 
life of the United States of America. 


II 


If it is true to write that in the story of the American Presbyterian 
Church the divisions of Scottish Church life were often reflected, it 
is at least equally true of the Canadian Presbyterian Church. An 
illustration of this was seen in Montreal in the year 1875 when the 
first General Assembly of the Canadian Church was held. Under 
the moderatorship of Dr. Cook of Quebec, a man whose long life was 
devoted to ecclesiastical causes, no less than four Presbyterian 
Churches were united; and even these four were themselves the 
fruits of previous unions, 

Presbyterianism in Canada can go back as far as the days of the 


Huguenots who emigrated from Europe to found a New France in 
N III 
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the west. More than one governor of Quebec was a Protestant and 
Reformed churchman, and some attempts were made, both in 
season and out of season, to encourage a faith that had been perse- 
cuted in the old world. But Louis XIV’s change of policy in 1685 
made the spread of Huguenot worship impossible in Quebec, 
and the revocation of the Edict of Nantes favoured the Jesuit enter- 
prise, part of which has been so graphically told by Francis 
Parkman. 

Scotland has by far the largest share in the moulding of the 
Presbyterian Church in Canada. The narrative of the origin and 
progress of that Church is not easy to relate, for almost up to 1875 
Canada was a country of many provinces, any grouping of which is 
somewhat arbitrary. It is, however, natural to begin with Nova 
Scotia, given to Britain in 1713, for it attracted colonists from the 
beginning of the seventeenth century. Not until fifty years had 
passed was much progress made, but when the Treaty of Paris had 
sanctioned the cession of Canada to Britain, colonization began on a 
considerable scale. The Scottish Secession Churches, Burgher and 
Anti-Burgher, did noble work in sending ministers, and in 1817 
there was a Synod of Nova Scotia. The seceders’ foresight drew the 
Church of Scotland into the field, and soon there were a Synod of 
Nova Scotia and a Synod of New Brunswick, both of which claimed 
direct connexion with the Mother Church in Scotland. In the more 
western provinces progress was meanwhile made, and in 1826 there 
was a united presbytery of upper Canada. Within five years there 
was a synod in connexion with the Church of Scotland, and in 1840 
the Presbyterians in upper Canada united to make a compact and 
strong church. As in Scotland so in Canada the Presbyterians were 
opposed by champions of episcopacy, and it was only after a 
struggle lasting for twenty-three years that the former gained 
one-third of the unceded Canadian lands which by Act of 
Parliament had been gifted for the support of Protestant clergy. 
The Church of England influence was used against the Pres- 
byterian claim to share in the educational privileges of King’s 
College, Toronto; but Queen’s College, Kingston, was in 1841 
founded by voluntary effort, and remains to this day a tribute 
to the zeal for learning which marks Presbyterianism in every 
land. 

The Scottish disruption of 1843 might well have left Canada 
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untouched, but some of the ecclesiastical fervour engendered by the 
religious conflict in Scotland passed to the new world, and Presby- 
terianism was rent in twain. In 1845, the year in which Norman 
Macleod visited Canada, there were seven branches of the Presby- 
terian Church—four in the eastern and three in the western pro- 
vinces. But the needs of a new country and a growing charity of 
attitude gradually brought church people together, and in 1860 and 
1861 there were ecclesiastical unions which reduced the Presby- 
terian denominations to the four who in 1875 became one, the 
Presbyterian Church in Canada. 

The record of that Church during the last fifty years has been 
notable. Best of all was the work done in the north-west where a 
marvellous immigration strained the resources and tested the 
spiritual calibre of the Church. It was her fortune to have in 
Robertson of Winnipeg a genius for organization, a man statesman- 
like in vision, eloquent in appeal, and abounding in zeal. There was 
also work to be done amongst the French Canadians; and not 
daunted by labours in the vast home fields the Church has had her 
missionaries in China, India, Formosa, and the South Seas. The 
task of educating men for the ministry has not been neglected, and 
the theological colleges of Halifax, Toronto, Montreal, Quebec, 
Winnipeg, and other centres witness prosperous efforts for a scholarly 
clergy. For many years there were negotiations for a union of 
Presbyterianism, Methodism, and Congregationalism in Canada. 
In 1924 the General Assembly of the Presbyterian Church decided 
by a large majority vote in favour of that union, and the Canadian 
Parliament passed a Church Union Bill. In Toronto, on the roth 
June, 1925, the three churches became the United Church of Canada 
amidst scenes of enthusiasm. The new church bids fair to become the 
greatest religious force in Canada, and its fortunes will be watched 
with the kindly sympathy of all Church people in countries new and 
old. Not all the Presbyterians of Canada have entered the union, for 
many, especially in Ontario, have decided that their traditions of 
polity and worship ought not to be endangered by any ecclesiastical 
compromises. It is too soon to pronounce any opinions upon 
Presbyterian decisions, and the matter is indeed one for Canadian 
Church people; but the hope of all is that Presbyterianism within 
and without the United Church may continue a worthy contribu- 
tion to the cause of religion. 
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Ill 


Presbyterianism in Australia has a short history. It was only in 
1768 that Captain Cook made his famous expedition in the En- 
deavour, and two years later explored the Australian coast. In 1788 
a colony, mostly composed of convicts, was settled in Botany Bay, 
so called by Joseph Banks and Daniel Solander, two of Cook’s 
companions, But in 1821 the fortunes and reputation of that colony 
were enhanced, for Sir Thomas Brisbane, an Ayrshire soldier who 
had served under Wellington in the Peninsular War, went out as 
Governor to New South Wales. His policy was to attract voluntary 
and industrious colonists to his territory, and as a loyal member of 
the Church of Scotland he did not neglect the religious side of his 
work, Within two years he had with him the father of Australian 
Presbyterianism. 

John Dunmore Lang was a graduate of Glasgow University, and 
was ordained in 1822. Almost immediately he emigrated to New 
South Wales, and formed a congregation in direct connexion with 
the Scottish Church. He was a man of great vision, zeal, and 
organizing capacity, and he saw the necessity of enlisting recruits 
from the homeland. For this end he went back to Scotland, and 
returned not only with teachers, but with five ministers. These 
men formed the Presbytery of New South Wales, the pioneer presby- 
tery of Australia, and he successfully claimed from the government 
the same status and financial grants which English episcopalians 
received. Dr. Lang’s energy was indefatigable, and in 1836 he 
returned to Scotland and induced nineteen ministers to emigrate to 
Sydney. In this way he consolidated the Church in the young 
colony. But troubles arose, for some of his brethren resented the 
masterfulness of the pioneer’s methods, and the consequence was 
that for two years there were a Presbytery and a Synod of NewSouth 
Wales that did not see eye to eye with each other. Wiser counsels 
prevailed in 1840 when union was achieved and had as its fruit the 
Synod of Australia. 

But Dr. Lang, autocratic and restless by nature, had not the 
ability to work on democratic lines; and in 1842 he ceased his 
connexion with both Church and State. He had, however, founded 
Presbyterianism, and that was an enduring work. His versatility 
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was remarkable. He founded a weekly journal, the Colonist ; he 
edited for a time the Colonial ‘fournal, and, later, the Press ; 
he lectured and wrote on emigration; he successfully urged the 
seizure of New Zealand for his Queen; and he sat in the Parliament 
of New South Wales for more than fourteen years, 

The Scottish Disruption of 1843 rent the united Church, and 
three small Presbyterian Churches emerged from the ecclesiastical 
turmoil, The divisions were increased when the colony of Victoria 
was cut off from New South Wales in 1851; but the evils of diversity 
brought their own cure, and in 1865 there was one Presbyterian 
Church in New South Wales. Troublous years passed before that 
Church made much progress, for the vastness of the territory, the 
scantiness of resources, and the dearth of ministerial immigrants 
created a burden not easily borne by a young church. 

But during the last twenty years of the century a forward move- 
ment flourished and the Church became a power in the colony. 
The foundation of St. Andrew’s College, affiliated to the University 
of Sydney, enabled the Church to train her own theological students, 
and during the principalship of Dr. Harper that college became a 
well-equipped and prosperous institution. The claims of the Foreign 
Mission field were not forgotten, and not only amongst the aborigines 
and Chinese immigrants, but in the South Seas and in India the 
Presbyterian Church of New South Wales has had her devoted 
missionaries. 

The Church in Victoria, as we have noted, was later in its origin, 
but it met with a prosperity denied to any other of the Australian 
Churches of Presbyterian polity. James Clow and James Forbes 
were the pioneers, and in 1842 there was a Presbytery of Melbourne. 
As in New South Wales so in Victoria the ecclesiastical conflict in 
Scotland in the middle of the nineteenth century brought division. 
The Scots Church in Melbourne had its rival in the John Knox 
Church, and in 1851, the year in which Victoria became a separate 
colony, there were three Presbyterian Churches. 

The greatest event of the year 1851, however, was the discovery 
of gold in the colony, and the golden lure attracted thousands of 
greedy and adventurous settlers. Within a year or two the population 
rose to almost a quarter of a million and the necessity of a united 
effort for evangelism dissipated ecclesiastical antipathies. In 1859 the 
venerable pioneer of Victoria Presbyterianism had the honour of 
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presiding over the first General Assembly of an almost undivided 
Church. The Ormond College was founded by the benefaction of 
a zealous Presbyterian, and within it is a Theological Hall in which 
candidates for the ministry are trained. The Scots College is another 
institution which testifies the responsibility felt in Victoria for the 
education of youth. The Church also embarked on missionary 
enterprise, and in Dr. John Paton it had a missionary whose name 
is a household word amongst Church folk. 

There are other Presbyterian churches in Australia, notable but 
less powerful than those already mentioned. They are the churches 
in Queensland, South Australia, West Australia, and Tasmania. 

In 1900 the Commonwealth of Australia was formed by the 
union of the separate colonies, and this political achievement incited 
Presbyterianism to make its federal union of 1886 an organic union 
—The Presbyterian Church of Australia. Due regard has been paid 
to the independence of the various Churches in all domestic matters; 
but the General Assembly of the Commonwealth, which meets in 
Melbourne and Sydney in alternate years, is a source of strength and 
unity. At present negotiations are being carried on with a view to 
a union of Presbyterianism, Methodism, and Congregationalism 
in Australia, comparable to that achieved by Canadian Churchmen 
in 1925. The indications, however, are not favourable to any 
immediate organic union of these churches. 


IV 


The Scottish town of Paisley can boast of two ministers who 
played great parts in the establishment of Presbyterianism within 
the colonies of the British Empire. John Witherspoon, after an 
adventurous career in Scotland—he fought against Prince Charles— 
emigrated to the American colonies, carried with him a loyalty to 
his religious faith, was for more than twenty-five years President of 
the College of New Jersey, and strenuously battled for American 
Independence. The other Paisley minister was McFarlane of 
Martyrs’ Church. He was amongst the two thousand emigrants who 
sailed to New Zealand in 1840, when by royal charter that colony 
was founded. It was at Wellington he settled, but he travelled far 
and near as a prospective pioneer of Presbytery. The Church of 
Scotland, followed soon by other Scottish Churches as well as by the 
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Trish Church, sent men and money, and in 1856 the first Presbytery 
was formed at Auckland. Five others were added within a few years, 
and though the young Church had its difficulties in organizing 
religious help in scattered communities, she had more than one 
hundred and fifty congregations at the close of the century. There 
was, however, another Presbyterian Church in New Zealand—the 
Presbyterian Church of Otago and Southland—and it was even 
more successful. In 1848, owing to the enlightened policy of the 
New Zealand Company, a band of over two hundred people landed 
at Dunedin. All of them were loyal to the Free Church of Scotland, 
and with them was their minister, a nephew of Robert Burns the 
poet. Six years later there was a Presbytery of the Church of Otago, 
and soon its capabilities were tried to the utmost, for New Zealand 
also had its Ballarat and its gold-seekers. But the Church rose to her 
opportunities and gained a hold upon the people which she has 
never lost. 

From 1861 till the end of the century unavailing attempts at 
union were made from time to time. The Church of the South Island 
was more conservative than its neighbour and looked askance at any 
departure from old traditions, but in 1go1 the difficulties were over- 
come. At Dunedin the first General Assembly of the Presbyterian 
Church of New Zealand was held, and its moderator, Dr. Gibb, had 
the satisfaction of witnessing the success of a policy he had done 
much to advance. During the last twenty-four years the Church has 
been distinguished for its schemes of education and of social work— 
Knox College, Dunedin, is a theological institution of which any 
Church ought to be proud; and throughout the country there are 
colleges designed to give an education to youth which does not 
neglect religion. 

New Zealand and Scotland are in many ways singularly alike, and 
in nothing is the likeness more manifest than in loyalty to Presby- 
terianism. 


V 


South Africa has two churches which are members of the Presby- 
terian Alliance, the Dutch Reformed Church and the Presbyterian 
Church of South Africa. 

(z) The former is without question the most important Church 
in the country, and it has a long, if chequered, history. The original 
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colonists of South Africa were not English but Dutch, and they 
reached Table Bay in 1652. The wars of religion drove many 
Huguenots out of France, and of these a goodly number settled in 
Cape Colony. But the government of the colony gave few favours 
to ecclesiastics, and when Cape Colony came under British rule in 
1806 the Reformed Church was a weak and ineffective institution. 
Better times, however, were in store for her. The new government 
saw the need for chaplains and made application to the Church of 
Scotland. About a dozen ministers went to South Africa in answer 
to the appeal, and in 1824 there was a Synod of Presbyterians. 
The State gave financial support to the Church, but there was dis- 
satisfaction regarding the control which was exerted upon her, a 
dissatisfaction which did not abate till 1843, when a considerable 
measure of spiritual independence was granted. 

But before that date antagonism had sprung up between the 
British officials and the Dutch farmers. The consequence was that 
three migrations of Boers took place during the years 1834 and 1842, 
and in these we have the origins of the Orange Free State, the 
Natal Province, and the Transvaal Republic. A further result was 
that the Reformed Church was divided into four branches, each of 
them strong and all of them predominantly Dutch in senti- 
ment. No man did more for his Church than the saintly Andrew 
Murray, writer of devotional literature and inspirer of missionary 
enterprise. 

The Boer War at the end of last century cast a blight upon 
brotherly affections between Boer and British; and the Dutch 
Reformed Church, intensely national in spirit, looked with no favour 
on alien persons and causes. But time heals most divisions, and a 
greater European War did much to weaken old antipathies. Two 
tokens of this were the welcome reappearance of the Dutch Re- 
formed Church in the Alliance of Presbyterian Churches (1924), 
and the co-operation of the Dutch Reformed Mission with the 
missions of the Scottish churches (1925). 

(2) Much smaller in numbers and influence is the Presbyterian 
Church of South Africa. From early days of the British rule there 
were various and isolated Presbyterian congregations which in 
connexion with different churches in Scotland retained their Scots 
tradition of language and worship. It was only in 1897 that these 
groups were united in one Presbyterian Church, and no more than 
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thirty-three congregations were involved. But without much help 
from the homeland the Church has struggled successfully to keep 
her place. Indeed, the number of its congregations has been more 
than doubled since her organization took shape, and of late years 
she has given proof of effective zeal and statesmanship. 

Any sketch of Presbyterianism in the regions beyond Europe is 
inadequate if it does not make some reference to its extensive work 
in mission fields. It is the opinion of Presbyterians that they have 
not only a gospel common to all Christian churches, but an ecclesi- 
astical polity eminently favourable to the propagation of religious 
truth and the organization of Christian converts. The theory and 
practice of parity amongst clergy, of the functions of elder and 
presbytery, and of the essential unity of the Church have been 
on many an occasion and in many a sphere proved suitable for 
the extension of Christ’s Kingdom. Yet the reference to foreign 
missions must be brief. 

Each of the churches whose histories have been sketched has pre- 
ferred not to delegate its missionary work but to keep control of it, 
and each has had its own field of labour. Dr. Ogilvie of the Church 
of Scotland, who has in recent years done more than any other in 
his Church for the cause of missions, has declared that the Presby- 
terian churches have over six thousand missionaries in various 
countries, and that ‘‘ a Christian community of over two millions 
may fairly be assigned to Presbyterianism in non-Christian coun- 
tries,” 

From early days India has attracted missionaries of almost every 
great church, and Presbyterianism is proud that Alexander Duff 
has won a place alongside of Xavier, Schwartz, and Carey. The 
ideal of the Scot was that of an educational mission which should 
prepare India for the reception of Christian truth, and he had 
worthy followers in Dr. Miller, of Madras, and Dr. Wilson, of 
Bombay. But the Presbyterian churches outside Scotland, notably 
the American churches, have taken a great part in the evangeliza- 
tion of India. Recently there has been considerable movement to- 
wards unity, for in 1904 there was created a unified Presbyterian 
Church within which were the Indian congregations attached to 
the American, Canadian, Scottish, and Irish Churches. For pur 
poses of efficiency, however, it has been decided that India will be 
best served by two more or less independent churches—the South 
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India United Church and the United Church of India (North). 
It is true that in these the name “ Presbyterian” has been omitted, 
but they are tributes to the vision of men and women of that creed. 

In China, also, the most notable feature of Presbyterian missions 
has been the recent efforts for unity. The Presbyterian Church in 
China was formed in 1918, and three years later the Congregational 
Missions were included to create the United Church in China. 
As far back as 1877 there was a United Church of Christ in Japan; 
and in Korea the American Presbyterian Church has achieved 
remarkable successes. 

Africa, like India, has been the scene of notable missionary enter- 
prise. T’he spirit of David Livingstone still holds sway in every 
Church, and the Presbyterians have not been backward in their 
ventures. In 1924 the Church of Central Africa Presbyterian was 
constituted at Livingstonia, and the Dutch Reformed Church has 
added its forces in the cause of unity. 

In fine, Presbyterianism in new countries as in old, in foreign 
fields as in homelands, has made a notable contribution to the 
religious culture of the world. 


CHAPTER XX 


PRESBYTERIAN GOVERNMENT 
By THE Rev. Proressor P. Carnecie Simpson, D.D. 


The main features of a polity that combines authority and freedom, unity and individuality, the 
principles of the New Testament, and the methods of modern self-government, 


RESBYTERIAN order, as a distinctive mark of one great 
Paice of the Christian Church, dates from the Reforma- 

tion, when it was accepted by practically all the reformed 
churches which were left free from external influences to form their 
polity on what they believed to be the lines indicated in the Word of 
God. But its main features claim to be apostolic and scriptural. 
Few Presbyterian authorities would now claim that the system is 
jure divino, because they would hold—as scholarly episcopalians also 
hold—that the Lord laid down no fixed polity for His Church. It 
is enough to say that the Presbyterian Order is, in its main features, 
‘founded on and agreeable to the Word of God,” which is what 
the Westminster Confession of Faith claims for it. These main 
features are the following: 

(1) Presbytery is conci/iar. It is government by a consultative 
body and is not the individual rule of one man, whether that of a 
rector or priest over his parish, or of a bishop over his diocese, or the 
pope over the whole Church. This feature is claimed to be clearly 
primitive and scriptural. No apostolic letter in the New Testament 
is addressed to one ruler, to “the bishop ” (in the singular): the 
address in every case of a letter sent to a church is to “ the bishops ”’ 
or ‘“‘ presbyters ” (in the plural). This is what distinguishes Presby- 
tery from Episcopacy; but it need not, therefore, follow that the two 
systems are irreconcilable. Episcopacy might be made, not a “ one- 
man rule,” but “‘ constitutional.’’ And Presbytery might recognize 


a permanent president in the bishop; indeed, John Knox and his 
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coadjutors declared “‘ the best reformed Church ” to be that which 
has ‘“‘ the Superintendent and his council.” But the conciliar element 
is essential to Presbyterian order. 

(2) Presbytery is Aterarchical. Its hierarchy is not, as in episco- 
pacy, one of persons, but is one of courts. The Session rules the con- 
gregation; the Presbytery rules an area of congregations; the pro- 
vincial synod rules a group of presbyteries; the General Assembly 
is supreme over the national church in the “ denomination ”’ recog- 
nizing its authority. It should be added that the classical standards 
of Presbyterianism give a place beyond any national or “* denomina- 
tional’ authority to the Gicumenical Council of Christendom, 
though it is, of course, acknowledged that, in the present divided 
state of Christendom, this idea is not operative. This hierarchy of 
courts is of great value in the Presbyterian system both in theory and 
in practice. In theory it means the recognition of the unity of the 
Church, and herein lies the main distinction between Presbyterian 
government and Congregational. In practice it is a great guarantee 
of justice; for any matter decided by a lower court can be appealed 
to a higher (and ultimately to the Assembly), which does much to 
ensure that it is decided not by local prejudice or in hasty feeling, 
but on grounds which can stand review and commend themselves 
to impartial judges. 

(3) This system of hierarchical courts is, in Presbyterianism, not 
exclusively clerical, The Presbyterian Church maintains and honours 
the sphere of the ordained minister of Christ’s Word and Sacra- 
ments; and within the sphere of that ministry his functions and 
rights are unquestioned. But rule (as distinguished from the preach- 
ing of the Word and the dispensation of the Sacraments and the cure 
of souls) is not committed solely to the ministers. In all the church 
courts—from the Session to the Assembly—e/ders sit with the 
minister to rule. This is in accord with what is recorded in the Book 
of Acts, where the “ whole Church ” acted with the Apostles; and it 
is involved in the idea of the Church as self-governed, for the clerical 
order is not the Church. It is to be admitted that the Presbyterian 
mind has not always been quite clear as the precise s¢atus of the elder. 
More than one view has been maintained on the subject. In the 
view of some, the elder is a presbyter as truly as is the minister—the 
former being a “‘ ruling ”’ presbyter and the latter a “‘ teaching ”’ as 
well as a “ ruling ’’ presbyter. 
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In the view of others, the elders are not strictly presbyters, but are 
seniores plebis—“ seniors” or “ elders’? representing the people or 
congregation. The latter view is countenanced by the technical 
point that, in all Presbyterian practice, the presence of ministers (in 
addition to elders) is necessary to constitute a Presbytery; it is sup- 
ported by the more important consideration that if elders are 
regarded as presbyters, it would mean that the Church was governed 
by an ordo as much as is the episcopal or papal, whereas if they are 
representatives of the congregation, then the Church itself has part 
in its government. But it is not necessary to bring these views, 
which are at one in practice, into theoretical conflict. It should be 
added that the elders are elected by the congregation, are ordained 
to office, and also that in some sections of Presbyterianism they may 
be women. 

These are three main features of Presbyterian polity. It is not 
individual, but conciliar; it is not congregational, but hierarchical; 
it is not exclusively clerical, but includes representatives of the 
people, who sit with the minister on equal terms as regards rule. 
The courts of the Presbyterian Church—session, presbytery, synod, 
assembly—discharge all the functions of church government, in- 
cluding the legislative, administrative, and judicial; the lower courts 
doing so subject to the right of appeal which has been already 
mentioned. 

A few words may be added on the practice of ordination to the 
ministry. Ordination is properly the act of a presbytery. It is 
carried out, after due examination, with prayer and “ the laying on 
of the hands of the presbytery.”’ In this act the presbytery claims to 
act not merely in its own name nor in that of the particular church to 
which it belongs, but in the name of the Church Catholic and of the 
Lord Jesus Christ; and the minister is ordained not merely to be a 
Presbyterian minister but to be “ a minister of the Word and Sacra- 
ments of the Gospel,” and to be “a presbyter in the Church of the 
Lord Jesus Christ.” There is no idea of the ordination as merely 
‘“denominational,”’ or merely “ territorial.’’ It is for this reason 
(and not because of any idea of “‘ indelible character ” conveyed by 
the rite) that a man is not re-ordained if he changes his sphere of 
ministry. In ordination the Presbyterian Church—though, of 
course, it is not alone in this—has always attached (except in periods 
of religious degeneracy) great importance to the “call”’ of the 
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Christian congregation. It rarely sanctions ordination without this, 
which is regarded as an invaluable and almost indispensable corro- 
boration of a man’s personal desire to be ordained. When a congre- 
gation of Christian people come to a presbytery declaring, after 
deliberation and prayer, that they have found that this man has the 
message of God for them and asking that he be set over the cure of 
their souls, the presbytery is not without assurance that God has 
called him to this work. This “call” is, it need not be added, an 
unquestionably primitive feature of Church life. 

It is not within the purpose of this article to discuss the doctrinal 
or historical bases of Presbyterian order. As a practical system it has 
worked with great efficiency, combining authority and freedom, 
unity and individuality, the principles of the New Testament, and 
the methods of modern self-government. 


CHAPTER XXI 


THE STORY OF CONGREGATIONALISM 
By THE Rev. Avsert Peer, M.A., D.Litt. 


Heroic memories are associated with Congregationalism. Bothin England and America its adherents 
have passed through stirring experiences. By maintaining a fellowship of churches while granting 
independence to the individual church, Congregationalism is faithful to the modern democratic idea. 


F the story of Congregationalism began with the name “‘ Con- 

gregationalism ”’ the historian’s task would be comparatively easy, 

for that name, like “Independent,” seems to have been first used, 
both in England and New England, about 1640. But Congrega- 
tionalism is far older than its name, just as its polity is far more wide- 
spread—the Baptists, the Unitarians (in America), the Plymouth 
Brethren, and the Disciples of Christ, and, in a measure, some of the 
Lutheran and Methodist Churches, have the Congregational form 
of government. There were Congregationalists long before Crom- 
well, and long before Robert Browne. Their great charter they find 
in the words, “ Where two or three are gathered together in My 
name, there am I in the midst of them.’ The fundamental idea of 
Congregationalism 1s its conception of the Church; a Church 1s com- 
posed of those who, believing in the Lord Jesus Christ, join together 
for worship, fellowship, and service. Congregationalism’s story 
began, therefore, as soon as such groups were formed; that is, so 
Congregationalists maintain, as soon as the Gospel began to win 
converts, and “ those who were being saved ”’ gathered themselves 
together in the “‘ communion of saints.” ‘The Apostolic Churches, 
formed in this simple natural way, were ‘“‘ Congregational.”’ Each 
such “‘ gathered ” Church, then or since, has its Lord in the midst, 
and His Presence gives it power and authority and makes it com- 
petent to perform its functions and appoint its officers. 


It must, however, be recognized—for here is the key to all the 
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future story—that one of the most striking features about the local, 
autonomous churches of Apostolic days was their vivid conscious. 
ness of the One Church to which they all belonged. Apostolic 
Christianity, that is to say, was organized essentially and almost 
exclusively in local churches, with little regular or organized pro- 
vision for the expression of its unity, and yet its feeling of the reality 
of the whole body was most intense. The little communities in 


Ephesus or Philippi knew that they were independent of all but 
Christ, but they knew, too, that with Him they were the one Church 


Catholic; they felt no antagonism between what we now call the 


“ Catholic ” and “ Independent ” ideas of the Church. 


The story of Congregationalism is the account of how these prin- 
ciples, obscured for centuries, were brought to light by groups of 
Christians who tried to solve the problem of combining freedom and 
fellowship, autonomy and co-operation, Without recognizing it, 
the churches, from the end of the first century on to the Reforma- 
tion, sacrificed more of their primitive form than was perhaps neces- 
sary; the endeavour to produce a Catholic organization resulted in 
the acceptance of the theory that where the dishop was (and not two 
or three Christians gathered together in Christ’s name) there was 
the Church. Inter-congregational and super-congregational life 
was so developed that congregational life was enfeebled and 
its spirit and character largely changed, and the virtue of 
the local brotherhood as a leaven in society was proportionately 
diminished, 

Until the Reformation, indeed, there were under many names and 
in different parts of Europe sporadic congregations whose existence 
testified to the vitality of the Congregational principle, even though 
their members did not formulate it. It was, however, with the return 
to the Bible in the sixteenth century that the proclamation of Con- 
gregationalism as the primitive conception of the Church was made. 
The Bible became the only rule of faith and practice for Christians; 
men read the New Testament for themselves and sought to discover 
what the early churches were like, with a view to making their 
churches on “the pattern set before them in the Mount.” There 
was, they held, a “ true description out of the Word of God,” in 
which was to be found every detail of worship, organization, and 
government. 

Before the appearance of Separatism—one of the unfortunate 
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names Congregationalism has had to bear during the centuries—a 
generation of English Protestants had grown up nurtured on the 
Bible, not merely in England itself, but abroad in Geneva, Frank- 
fort, and other cities, especially during the Marian exile. The 
‘troubles ” at Frankfort brought prominently before all the English 
refugees, not merely the merits of the Book of Common Prayer and 
the value of ecclesiastical discipline, but also the larger question of 
the place of final authority in the Church. On the stage of Frank- 
fort was played in miniature the drama that was to be enacted in the 
homeland in later years, a drama which concluded with the tragic 
scenes of a king’s execution and civil war. In Fuller’s words, 
written during the war, ‘“‘ The penknives of that age are grown into 
swords in ours, and their writings laid the foundations of the 
fightings nowadays.” 

Not only so, but there had arisen on the Continent that strange 
monster, Anabaptism, a greater bogey to Luther and to most 
sixteenth-century Protestants than Bolshevism is to our con- 
temporaries. Marred by revolutionary excesses in certain areas, the 
Anabaptists nevertheless made definite contributions to the twin 
causes of truth and freedom. Their importance to the story of Con- 
gregationalism lies in their reiterated emphasis that authority in 
spiritual matters does not lie with secular powers—it belongs alone, 
and under Christ, to the spiritual persons who make up the Church. 
These despised and persecuted Anabaptists—whom modern Bap- 
tists are often unduly anxious to disown—have yet to receive the 
recognition they deserve as pioneers in the struggle for religious 
freedom. 

The reading of the Bible, contact with vigorous minds abroad, the 
ferment caused by Anabaptist teaching—all these helped to prepare 
the way for the re-birth of Congregationalism. But there was one 
other cause, the importance of which it is scarcely possible to over- 
estimate—the “‘ secret meetings’ of Protestants for worship, especi- 
ally in and round London, during Mary’s reign. In warehouses, in 
shops, in woods, and on ships in the Thames, and in all manner of 
ways and places, men and women met, refusing to forsake the 
assembling of themselves together, no matter what might be the 
penalty. The result cannot be described in better words than 
Dale’s: ‘‘ When Elizabeth came to the throne the blessedness of 


those secret meetings for worship would not soon be forgotten. 
o 11 
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Devout men and women had learnt that in a small company of 
Christian people, united to each other by strong mutual affection 
and a common loyalty to Christ, it was possible to realize in a 
wonderful way the joy and strength of the communion of saints; 
and that such an assembly, though it had only a weaver or wheel- 
wright for its minister, might have a vivid consciousness of access to 
God through Christ, and might receive surprising discoveries of the 
divine righteousness and love.” When, in 1559, Elizabeth sought 
to enforce for the English Church a religious settlement which was 
regarded as a compromise between the Papal religion of Rome and 
the Presbyterianism of Geneva, she insisted that she should be the 
Supreme Governor—not the Pope, and not anybody else. She pro- 
tested continually that she forced no man’s conscience, that she 
opened no windows into a man’s soul to discover what he believed, 
but she insisted that all men should attend their parish churches in 
order to show that they were true subjects, and fines and imprison- 
ment were their lot if they did not obey. Many sincere men within 
the Established Church—especially those who had been abroad in 
exile—laboured long to purify it from its corruptions and “ rem- 
nants of Popery,” but the expectation of speedy reformation on 
Genevan lines was doomed to disappointment: Elizabeth had no 
love for Geneva. The story of Puritanism, strictly so called, does 
not immediately concern us here: it is possible, but not more than 
possible, that had the Established Church been “ purified,” there 
would have been no “ Separatism,” for the great masses of the 
people in England, as on the Continent, were satisfied with the state 
of things described in the phrase “* Cuzus regio eius religio.”” 

When, however, it was seen that the Church and Parliament did 
not proceed with the re-making of their Church on what they were 
convinced was the Apostolic pattern, a few devout men and women, 
tired of waiting, and remembering the blessings received in their 
assemblies in Mary’s reign, resolved to proceed with reformation 
*“ without tarrying for any ’’; they formed themselves into ‘‘ gath- 
ered churches,” and secretly but steadfastly assembled for worship 
and fellowship, in some cases going so far as to elect ministers, elders, 
deacons, and administering discipline. 

Which was the first church in England with the right to be called 
Congregational has been much disputed. It is usual for life to pre- 
cede literature in any organization, and it is certain that there were 
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Congregational churches in being before Robert Browne re-stated 
the theory in print in 1582, churches based on the principle 
embodied in the words, ‘‘ The Kingdom of God was not to be begun 
by whole parishes, but rather of the worthiest, be they never so 
few.” 

It was the Queen’s decision to enforce uniformity in 1566 that 
made explicit the implicit Nonconformity engendered by experi- 
ences at home and abroad. The opinion that it was absolutely wrong 
to use “‘ the relics and remnants of Popery ”’ was hardening, and in 
Bishop Grindal’s words, ‘‘ Many of the people also had it in con- 
templation to withdraw from us, and set up private meetings; but, 
however, most of them, through the mercy of the Lord, have now 
returned to a better mind.” 

Our concern is with those who did not return to a “ better mind.” 
The present writer’s “ The First Congregational Churches ”’ throws 
new light on Separatist congregations in London between 1567 and 
1581, and shows how the members of at least one of these Separatist 
congregations, that of Richard Fitz, not only bound themselves 
together by a covenant, but also elected officers and exercised disci- 
pline, and so became, én practice, a true Congregational church. It 
seems probable that at this time there were four or five such com- 
munions in London, all of them practising Congregationalism before 
Browne wrote. As the life of these congregations is studied, and 
their principles, as formulated in Browne’s little books, are exam- 
ined, we see that the early Congregationalists re-emphasized for 
Christendom three testimonies regarding the Church: 

1. The immediate and present Lordship of Christ. This carried 
with it as a corollary the independence of each such assembly from 
outside control by any authority whatsoever, synod or bishop, pope 
or prince. As an early Separatist says: 

“* Nevertheless, this is out of doubt, that the Queen’s Highness 
hath not authority to compel any man to believe anything con- 
trary to God’s Word, neither may the subject give her grace the 
obedience: in case he do, his soul is lost for ever without repentance. 
Our bodies, goods, and lives be at her commandment, and she shall 
have them as of true subjects. But the soul of man for religion is 
bound to none but unto God and His Holy Word.” 

2. The necessity of Christian character and discipleship for 
Church members. Churches were not of ‘“‘ whole parishes, but 
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rather of the worthiest ’; they were “‘ communions of saints,” con- 
sisting of the “‘ elect.” 

3. The essential democracy of the Christian fellowship. In the 
Church all had equal rights: ‘‘ One is your Master, and all ye are 
brethren.” 

Viewed from these three standpoints the Church is a monarchy 
ruled by Christ; an aristocracy of character (not aristocratic “ in 
respect of the Presbytery,” as the Cambridge Platform has it); and 
a democracy of members. 

It seems probable that Robert Browne also was a member of a 
Congregational church before he issued his tractates. His long and 
chequered career is shrouded in mystery, despite the researches of 
many scholars. After leaving Cambridge, three years’ teaching, and 
a period spent with the Puritan Richard Greenham, he went to live 
with Robert Harrison in Norwich, where, apparently in 1580 and 
1581, they formed a church of Christian believers. Browne's 
preaching soon landed him in prison, and afterwards he and the 
majority of his company sought safety in Middleburg, in the Nether- 
lands, probably attracted there by the presence of ‘Thomas Cart- 
wright, the learned leader of the Presbytero-Puritans, and also an 
exile. Of course, no lasting union between Separatists and Puritans 
was possible—indeed, Browne says the Puritan preachers persecuted 
him more than did the bishops—and, in addition, the little flock was 
torn asunder by dissension, and Browne left for Scotland in 1583. 
Before doing so he printed the historical narrative, “A True and 
Short Declaration,” and the three treatises which form his great con- 
tribution to the development of ecclesiastical organization. Their 
short titles are: “‘ A Booke which sheweth the life and manners of all 
true Christians ’’; “‘A Treatise of Reformation without tarying for 
anie’’ ; “A Treatise upon the 23 of Mathewe.” They set out in re- 
markably clear and incisive fashion Browne’s opposition to the 
established order and to the Puritan preachers who acquiesced in it, 
and also the idea of the Church as he found it in the New Testament. 
It is doubtful whether in the course of a long life Browne ever found 
peace; he was excommunicated and often imprisoned, and but for his 
kinship with Lord Burghley his lot would probably have been even 
harder. After another spell at teaching he was ordained priest and 
deacon, became rector of Achurch, and outwardly conformed to the 
law. Apparently, however, for many years he gathered round him a 
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company of Christians in his house—perhaps maintaining this part 
of his Congregational witness while he kept silent about the relation 
of the civil power to the Church. 

After the publication of Browne’s books, for the circulation of 
which men were put to death in 1583, the Queen, aided by Arch- 
bishop Whitgift and the Court of High Commission, resolved on 
sterner measures against both Puritans and Separatists. But the 
leaven was working, and persecutions only increased the numbers of 
those prepared to suffer, although Sir Walter Raleigh’s statement in 
Parliament in 1593 that there were 20,000 Brownists in England no 
doubt puts the number far too high. Among those who joined them- 
selves to Congregational churches in London at this time were Henry 
Barrowe, a lawyer, John Greenwood, a clergyman, and Francis 
Johnson, a Presbyterian minister at Middleburg, who was convinced 
by reading a book written by the two former. With these the name 
of John Penry, the heroic young Welshman, is generally associated, 
though there are passages in his writings which have a note far from 
Congregational. 

In 1593 Barrowe, Greenwood, and Penry were put to death, but 
Barrowe’s contention remained to bear fruit—the true Church can- 
not contain all sorts and conditions of men, “ even all the profane, 
wicked, of the land, atheists, papists, anabaptists, and heretics, of all 
sorts, gluttons, rioters, blasphemers, perjurers, etc. etc... . All 
this people, with all these, were in one day, with the blast of Queen 
Elizabeth’s trumpet, of ignorant papists and gross idolaters, made 
faithful Christians and true professors.’”’ In the same year a law was 
passed banishing all who denied the Queen’s ecclesiastical authority, 
refused to attend their parish churches, or frequented ‘ conventi- 
cles.”’ For the rest of the reign there was little in the way of Puritan 
or Brownist activity. Three causes contributed to this end: 

1. The outburst of loyalist feeling after the Armada, which made 
men prepared to support the Queen and the Queen’s Church. 

2. The general expectation that relief would be found when the 
Presbyterian James succeeded. 

3. The diversion of controversy from matters of polity to those of 
doctrine, on the one side, and of Sabbatarianism on the other. 

Such Congregational communities as appear are to be found in 
exile in the Netherlands, the outstanding one being Francis John- 
son’s at Amsterdam, a congregation of 300 which had the scholarly 
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Henry Ainsworth as teacher. To Amsterdam came the churches 
from Gainsborough and Scrooby, led by John Smyth and John 
Robinson, the latter a fine example of Christian tolerance and 
scholarship in an age when tolerance was rare. In 1609 Robinson’s 
flock, with Brewster as elder, moved to Leyden, and thence, in 1620, 
leaving the reluctant pastor behind with the minority of the people, 
across the Atlantic in the Mayflower. Thus the Plymouth Colony 
was established, with William Bradford as governor. Congregation- 
alism spread rapidly as the number of colonists, many of them men 
of standing and education, increased. Many thousands of Puritans 
arrived between 1620 and 1640, during which years the colonies of 
Massachusetts, Connecticut, and New Haven were founded. While 
most of these colonists were not Separatists—desiring to separate 
from the corruptions in the Church they had left rather than from 
the Church itself—they nevertheless desired to make their churches 
in the new land on the Scriptural model, and when they did so they 
found that they were of the same type as those already formed in the 
Plymouth Colony. Congregationalism now became an established 
religion, the franchise being limited to church members, taxes being 
levied on all for the support of the ministry, and “ synods ”’ being 
called by the civil authorities to discuss ecclesiastical affairs. Con- 
gregationalism’s connexion with the civil power was gradually 
loosened, but the last link in Massachusetts was not severed until 
1834. 

Meanwhile, Baptist and Congregational churches had again 
appeared in England. The development is well seen in the account 
of Henry Jacob’s London church, where the adaptability and open- 
mindedness of Congregationalism are also clearly evident: “‘ Each of 
the brethren made open confession of his faith in Our Lord Jesus 
Christ, and then, standing together, they joined hands and solemnly 
covenanted together in the presence of Almighty God, to walk 
together in all God’s way and ordinances, according as He had 
revealed, or should further make known to them. Mr. Jacob was then 
chosen pastor by the suffrages of the brotherhood, and others were 
appointed to the office of deacons with fasting and prayer and 
imposition of hands.” 

Every year the Separatist congregations became more numerous, 
and in 1631 Bishop Hall wrote to Laud lamenting that there were 
eleven congregations in London which met in “ brewhouses and 
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such other places of resort every Sunday.” Often imprisoned, the 
members persisted in meeting, and ten years later the same bishop 
puts the number of congregations at eighty. So far Congregational- 
ism had made its appeal only to the common people. Occasionally 
a nobleman or gentleman would join, now and then a scholarly 
preacher would gather a church around him, but generally the little 
communities consisted of lowly working folk of no wealth or stand- 
ing——not many wise, not many mighty, not many noble were called. 
Indeed, their enemies made it part of the count against them that 
they consisted only of unlearned cobblers and so forth, ignorant 
and vulgar men—‘‘ Symon the Saddler, ‘Tomkin the Tailor, and 
Billy the Bellows-maker.”’ 

The outbreak of the Civil War in 1642 brought about a great 
change, so that by 1645 Baillie the Scottish Commissioner said of 
Independency: 

‘What it lacks in number, it supplies by the weight of its fol- 
lowers. Setting aside number, they are of so eminent a condition, 
that not any nor all of the rest of the sects are comparable to them, 
for they have been so wise as to engage for their party some of chief 
note, in both Houses of Parliament, in the Assembly of Divines, in 
the Army, and the City and County Committees; all of whom they 
daily manage with such dexterity and diligence for the benefit of 
their Cause, that the eyes of the world begin to fall upon them more 
than upon all their fellows.” 

How had this transformation been wrought ? Why had men of 
learning, wealth, and power begun to join this sect of the lowly ? 
Three causes appear: 

(1) Independency was becoming known. Richard’ Baxter wrote 
later: “* Till Mr. Burton published his ‘ Protestation Protested,’ I 
never thought what Presbyterianism or Independency were, nor 
ever spake with a man that seemed to know it. And that was in 
1641, when the war was brewing.” 

(2) With the outbreak of war Independency began to have polit- 
ical significance; indeed, the term was first used in a more or less 
political sense. When the Parliament called in the Scotch, and the 
latter asked for the establishment of Presbyterianism as the price of 
their aid, it was natural that men, listening to the quarrel between 
Episcopacy and Presbyterianism, should arise and say, “ A plague 
on both your houses; we will be Independent of you both.” 
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(3) The prominence of the Five Dissenting Brethren in the West- 
minster Assembly in 1643 focused the attention of the country on 
Independency. The Assembly, which was appointed by Parliament 
to confer and treat of the Liturgy, Discipline, and Government of 
the Church, consisted almost wholly of Presbyterians, but Philip 
Nye, Thomas Goodwin, William Bridge, Jeremiah Burroughs, and 
Sidrach Simpson counted for far more than five. They agreed with 
the majority in matters of doctrine, but they were almost alone in 
believing that every company of Christian men and women assem- 
bled for mutual fellowship and worship is a Church, and stands in 
immediate responsibility to Jesus Christ, is responsible to Him alone, 
and is under the most solemn obligation to allow no authority— 
pope, bishop, council, assembly, or synod—to come between Christ 
and itself. ‘These arguments were pressed with so much fervour and 
force that though they could not convince the Assembly they 
attracted men of all classes to the Independent position. One of the 
reasons they failed to carry the day was that their opinions had as a 
corollary the toleration of the many sects that had rapidly arisen on 
every hand, a toleration for which the country was as yet far from 
prepared. 

When the fortunes of war brought Oliver Cromwell to the posi- 
tion of supreme authority and power—with another Congregational 
apostle of freedom, John Milton, as one of his helpers—Congrega- 
tionalism was for a time in danger of becoming a State religion, as it 
had done in New England. The desire of Cromwell and the Army 
for toleration naturally favoured the spread of Congregationalism; 
many learned men, especially in Oxford, attached themselves to the 
churches, and many congregations gathered in the old way or in a 
parish church where a Congregationalist had succeeded an ejected 
clergyman. 

Shortly after the death of Cromwell the Savoy Confession—a 
declaration of faith and order drawn up by representatives of 120 
churches—was issued. It shows, as do American ‘‘ Platforms ” of 
the period, general agreement with the Calvinism of the West- 
minster Confession. 

The day of Cromwellian toleration, however, was short-lived, and 
with Charles II came a series of oppressive Acts, the most famous of 
which were the Act of Uniformity and the Test Act, specially aimed 
at the Nonconformists. Of the 2,000 faithful ministers ejected from 


LANDING OF THE PILGRIM FATHERS. 


EMBARKATION OF THE PILGRIM FATHERS. 








STORY OF CONGREGATIONALISM 217 


the Church in 1662, probably about 500 were Congregationalists. 
Except for the brief period covered by the Declaration of Indul- 
gence in 1672, all forms of Nonconformist worship were illegal, and 
during Charles’s reign it is estimated that 8,000 Nonconformists 
died in prison. After 1689 Nonconformity was tolerated, but during 
worship the doors of its meeting-houses were not to be “‘ locked 
barred, or bolted ’’: the protection of the law, however, did not 
prevent many of them from being sacked and burnt by the mob in 
Anne’s reign. 

In one of the most inspiring chapters in the story of Noncon- 
formity—that which relates its zeal for education—Congregation- 
alists played a prominent part. Shut out of Oxford and Cambridge, 
they made valiant efforts to give their sons a good education, and so 
successful were the academies run by ministers that they produced 
finer scholars than did the Universities. In New England, too, 
Congregationalism showed its belief in learning and a learned 
ministry by the establishment of colleges—notably Harvard and 
Yale—which are still the premier educational institutions of the 
United States. These were, in part, responsible for the spread of 
Congregationalism in New England, but for long there was a 
marked decline in religious fervour. The life and worship of the 
churches were marked by a dull and dead uniformity; vital spiritual 
experience seemed lacking, and the churches concerned themselves 
mostly with matters of government. It was not until the preaching 
of George Whitefield and Jonathan Edwards caused the ‘ Great 
Awakening ”’ (1740-2) that there came new life, which found ex- 
pression in a period of theological development of profound signi- 
ficance. Among other results, it recalled to Congregationalists their 
early intentions of missionary enterprise. One of the reasons which 
led to the voyage of the Pilgrims was the desire to convert the 
heathen, and Robinson had written to Bradford after the Colonists’ 
first encounter with the Indians: “‘ How happy a thing it had been 
if you had converted some before you had killed any!” John 
Eliot’s work had also been a challenging memory, but it was not 
until 1810 that the missionary purpose of American Congregation- 
alism found renewed expression in the formation of the American 
Board. 

In England, too, the first part of the eighteenth century saw a 
great “ Decay of the Dissenting Interest,” and probably the writer 
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of an ‘‘ Enquiry ” into this “ Decay” in 1730 is not wrong in 
saying that the first cause was “‘ ignorance of their own principles.” 
At this time there were about 360 Independent congregations, but 
their zeal and earnestness had sadly diminished; rigidly “ Inde- 
pendent,” the consciousness of Christ in the midst, and of the 
resulting union with the One Church, had disappeared as had also 
the old purity of the Church, though discipline was still adminis- 
tered—often in a censorious and petty way that led to strife and dis- 
sension. ‘There were continual secessions of wealthy members and 
of ministers to the Church of England, and the controversies which 
resulted in the Arianizing of many of the Presbyterian churches 
reacted also on Congregationalism. 

From this depression religion was rescued by the Evangelical 
Revival—and by the establishment of Sunday Schools. In the fifty 
years subsequent to 1760, 12,000 places were registered for Non- 
conformist worship, and the nineteenth century began with 800 
Congregational churches, on which the Methodist movement had 
a pronounced effect, softening their theology and adding joy to 
their worship. Indeed, Watts, Doddridge, and others had already 
made their own contribution in this latter regard. Not only so, but 
the call to foreign missions was heard, the London Missionary 
Society being founded in 1795, largely by Congregationalists. 

Of the nineteenth and twentieth centuries it is not easy to write a 
correct summary. Events at the beginning of the century made 
Nonconformity in England realize its political power, and the era 
of “* political Dissent ” begins. The long campaign for the removal 
of disabilities, and for full civil and religious freedom, started, vic- 
tory succeeding victory. In the second half of the century Non- 
conformity had a large share in the councils of the Liberal Party, 
and Mr. Gladstone, strong Anglican as he was, was in constant con- 
sultation with Nonconformists, and especially with Congregational 
ministers of great influence like R. W. Dale, Henry Allon, and 
Guinness Rogers. 

Another feature of these years has been the breaking down of the 
“old Independency,” which was so afraid of any interference with 
the autonomy of the local church, that it looked askance at any 
inter-congregational organization or effort. All along this feature 
has characterized English Congregationalism more than American, 
where ‘ consociations ’’ and conferences have been employed since 
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the beginning of the eighteenth century, and where churches have, 
almost from their formation, been accustomed to summon the 
ministers and representatives of adjoining churches to take counsel 
with them in extraordinary matters. This development culminated 
in the establishment of the National Council of Congregational 
Churches in the United States, the first triennial meeting of which 
was held in 1871. The way Congregationalism has followed the 
population across the Continent is illustrated by the fact that New 
England now contains only a quarter of the churches in this 
National Council. In England the formation of County Associa- 
tions preceded the formation of a national organization, and it was 
not until 1831 that, with much doubt and trembling, the Congrega- 
tional Union of England and Wales was formed. From that time on 
the trend has been towards closer co-operation between the churches, 
and on four occasions within the last thirty-five years International 
Councils have been held. All these Unions and Councils, while 
representing the churches, have only advisory powers; but their 
influence is very great and it is steadily increasing—so much so that 
there are widespread fears, not lessened by the accumulation of cen- 
tral funds by the larger unions, lest in the reaction from rigid 
Independency Congregationalism should go too far in the other 
direction. 

One of the first results of the formation of the English Union was 
the issue of a Declaration of Faith in 1833 which, like statements 
issued in the United States, was still Calvinistic. No ‘‘ Declaration ”’ 
has since been issued in this country, but those issued in America have 
attempted to compromise between Calvinism and Arminianism. It 
must be remembered that all these creeds are merely declaratory, and 
are not imposed in any way on the members of churches. It is the 
essence of Congregationalism that it has no binding creed—that, 
led by Christ, the churches can adapt themselves to every age. They 
are bound by no form of words, no matter how ancient or sacred; 
the Spirit of Truth has led men on since the fourth century and since 
the sixteenth, and will continue to lead—and Congregationalists are 
ready ‘‘to walk together in all God’s way, made known, or fo 4e 
made known, to men.” Therefore it is that the Congregational 
Churches have been perhaps less disturbed than any other by the 
results of Biblical criticism and the acceptance of an evolutionary 
view of history, while they have continually sent forth into public 
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life men trained to adapt themselves to changing conditions in self- 
governing democratic communities. 

Slowly but surely the early Separatists’ strict adherence to the 
letter of Scripture has been loosened, and now, in thought, in modes 
of worship and in government, the churches are more willing to 
trust to the Living Christ and so to adapt their teaching and their 
work to changing needs. Indeed, it is probable that the most 
striking development in Congregationalism in the nineteenth cen- 
tury will prove to be its recapture of its own vital principles: R. W. 
Dale, “the Highest of High Churchmen,” started a movement 
which is now only beginning to be felt in many Congregational 
churches. 

Congregationalism has not made any great conquests outside 
England and the United States—even in Scotland it has been only 
an exotic growth. The United States has 6,000 churches and 
England and Wales nearly 5,000, and the fact that in each of these 
countries there are nearly 700,000 Sunday School scholars shows 
the importance of religious education in the mind of the denomin- 
ation. 


CHAPTER XXII 


CONGREGATIONALISM 


By Pror. J. Vernon Bartiet, M.A., D.D. 


In pursuance of its principles of religious fraternity, equality and liberty, Congregationalism has been 
closely associated with civic and social reform, and taken a prominent part in all humanitarian causes. 


¢¢ 


HE Story of Congregationalism ” being already told, it 
remains to set in relief its distinctive genius and future 
possibilities, While, then, in actual fact it, like Anglican 
Episcopacy, is characteristic of English-speaking Christianity, in 
principle it is one of the three basal forms of Church polity, which 
answer to the main types of civil society—monarchy, aristocracy, 
and democracy. It is democratic theocracy in the Church, the auto- 
nomy of God’s people in its particular and local being as congrega- 
tions (ecc/est@) in virtue of one Divine “ holy ” Spirit animating all 
its members—so making them “elect” (their ‘aristocratic ”’ 
aspect, cf. above p. 212). 

The liberty such congregations can rightly claim is freedom to 
obey God’s will, as revealed in conscience towards Christ as Head of 
His Church, on the witness of the New Testament. Further, as the 
law of Church life is mutual love, so all Church acts should express 
a spiritual fellowship in which each and all have a personal lot and 
duty, as sharing in the graces and functions of the Head as prophet, 
priest and king. (See the classic exposition, R. Browne’s ‘ Book 
which sheweth thelife and manners of all true Christians,” in Williston 
Walker’s “‘Creedsand Platforms of Congregationalism.”’) Hence 
liberty for mutual edification and common responsibility for corporate 
decisions are integral to true Church life and order. Very character- 
istic is the relation of each church to its ministers. All ministry, in the 
widest sense, rests on Divine gifts (Rom. xii. 3ff., 1 Cor. xil-xiv, 
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what in principle is incumbent on all (1 Thess. v. 12-14); and the 
exercise of its special gifts depends on the Spirit-endued Church’s 
own recognition of these (1 Cor. xvi. 15-18). Full authority 
remains, however, resident in the church itself as a representative 
form of the Church Universal. 

Such is the theory of Congregationalism, as stated by those 
radical Puritans who in Elizabeth’s reign, after experience of the 
vanity of waiting, like the rest of the Puritans, for the Crown to con- 
form Church practice more to the model of the New Testament, 
felt constrained to ‘‘ obey God rather than man,’ “ without tarrying 
for any.” This meant separating from the ‘‘ mixed multitude ” of 
baptized members of the Church-nation, and meeting for true 
Christian fellowship as ‘‘ gathered churches” of those personally 
‘‘ covenanted ” to God and each other. Their one warrant was 
their reading of the New Testament; and historical scholarship to- 
day, especially since the recovery of The Teaching of the Apostles, 
bears out its substantial fidelity. Thus Dr. Hort (“The Christian 
Ecclesia,’ p. 229) says: “ The Ecclesia itself, i.e. apparently the sum 
of all its adult members, is the primary body, and, it would seem, 
even the primary authority,” in the sphere of church life. Nay 
more: “‘ The very origin and fundamental nature of the Ecclesia as 
a community of disciples renders it impossible that the principle 
should rightly become obsolete.” 

Again, as to the relation of each Congregational Church to the 
Church universal—on which the three typical polities differ most 
—Dr. Hort justifies the Congregational reading of the facts when he 
writes (pp. 168, 232 f.): ‘To each local Ecclesia St. Paul has 
ascribed a corresponding unity of its own, each is a body of Christ 
and a sanctuary of God. There is no grouping of them into partial 
wholes, or into one great whole ”—like later diocesan, national, or 
denominational units. “ The unity of the universal Ecclesia is a 
truth of theology and of religion, not a fact of what we call ecclesi- 
astical politics.” This being so, no later super-congregational 
organization, meant to promote closer unity, can claim more than 
relative authority. ‘‘ The lesson book of the Ecclesia . . . is not 
a law but a history.” 

The revived Congregationalism of the Reformation period 
rested on Christian experience, rather than baptism, as the basis 
of Church membership. Yet in its English forms it used baptism 
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to “‘seal”’ the ‘“‘ covenant’”’ relation, and made much of the 
Lord’s Supper as the seal of Divine communion. At first, too, 
it regarded children of church members as “holy” or within 
the covenant, and so placed the seal of that relation on them, 
as provisional members by birthright. But ere long some, hence 
called ‘‘ Anabaptists ” (Re-baptists) or simply ‘ Baptists,’ began 
to withhold it from such as well as to practise immersion (see 
above, p. 209). So arose the first sub-species of the genus Congre- 
gationalists, to which was soon added the Society of Friends, and 
others later on. 

The principles of religions fraternity, equality, and liberty on 
which Congregationalism rested, for long fell short of fuller applica- 
tion through the cramping influence of the traditional theology 
which its early adherents took over, along with the Catholic notion 
of authoritative dogma and of the Bible as the infallible source of 
dogma. But the revived New Testament ideal gradually worked 
itself out towards freedom for the Spirit of Christ, the more so that 
Congregationalists generally have never bound themselves to 
authoritative creeds, 

One application of Congregational principles of special interest in 
a history of Christian civilization is its contribution to the theory of 
civil polity. The Swiss jurist, C. Borgeaud, in his ‘‘ Rise of Modern 
Democracy in Old and New England ” (English ed., 1893), has 
argued that the idea of a mutual “ covenant ”’ as the basis of Church 
life largely suggested the analogous idea of a political agreement, 
unwritten or written, as the true sanction of civil society. More 
generally, Ernst Troeltsch traces many politico-social ideals, mark- 
ing off modern civilization from the authoritarian Church civiliza- 
tion of the Middle Ages, to the “ Sects” which sprang from the 
Reformation. Among these Congregationalism was the typical 
polity; and English “‘ Congregationalists ’’ have been a steady leaven 
of Liberalism, producing pioneers in civic and social reform, as well 
as in all humanitarian causes, both at home and abroad. Thus R. W. 
Dale was at once a typical “ high Congregationalist ’”’ and a notable 
civic reformer, grasping anew the Reformation principle which set 
aside the traditional dualism between the “ religious’ and the 
“secular” life for Christian men. He held, with Hort (p. 229), 
that “‘ the Christian life is the true human life, and that Christians 
become true men in proportion as they live up to it.” This principle 
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is now widely held among Christians generally, witness the 
C.O.P.E.C. movement. 

So much for the genius of Congregationalism and some of its 
features of promise. Its difficulties to-day run back into its very 
nature as an ideal, one assuming a distinctively Christian experience 
in Church members, As, then, attendance at Congregational wor- 
ship ceased to be in itself a testing thing, a distinction naturally arose 
between ‘“‘ the church,” composed of full Church members, and 
“the congregation ” inclusive of ‘“‘ adherents.” These latter, as not 
‘“ covenanted ” (“‘ confirmed,’’ as Episcopalians would put it), are 
not properly entitled to the most distinctive privileges and duties of 
Church membership, communion and election of the Church’s 
ministers. If Congregationalism is to remain true to type, maintain- 
ing its witness and vitality as a spiritual leaven, this distinction must 
be preserved. 

Congregationalism, like all Church polities, has had a develop- 
ment conditioned by the environment (both in Old and New 
England) wherein it has lived and grown, alike receiving and giving. 
This has involved secondary changes of form and spirit, as described 
fully by Dr. Alex. Mackennal in his “‘ Evolution of Congregational- 
ism.” Such modifications have been due chiefly to changes in the 
relation of Church and State, and in the national Church itself, or 
to the rise of large, organized non-episcopal bodies like Methodism 
and Presbyterianism. It was the lack of State toleration which for 
long prevented it in England from developing the wider Church 
fellowship always included in its ideal. In New England such 
development was free to occur, at times even to the endangering of 
Congregational autonomy. There is, then, nothing alien to Con- 
gregationalism in such inter-congregational developments, during 
the last century, as County Unions, National Congregational Unions 
(that in England having also its representative Council), Inter- 
national Councils at intervals, and, most recently, advisory moder- 
ators or superintendents for groups of counties forming a province. 
Such “‘ Connexionalism,” of course, needs watching, lest it encroach 
on Congregationalism and its wider catholicity of outlook on the 
Church Universal—a notable feature of modern Congregationalists 
—to the point of lack of loyalty to their own polity. 

Congregationalism has also imparted in turn to other polities, 
through its witness to the value of autonomy in the local church 
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unit, the congregation. Indeed, such mutual interpretation in 
principles of the three great types of polity is one of the marked 
features of modern English-speaking Christendom, and promises 
much for the future of “‘ the Kingdom of God” among mankind, 
to which Congregationalism more and more views itself as but one 
providential means, 


CHAPTER XXIII 


THE STORY OF METHODISM 


By THE Rev. Principat H. B. Workman, D.D., D.Lrrr. 


Fohn Wesley stands out as one of the world’s foremost religious leaders, and Methodism bears the 

stamp which was impressed on it by this great man. The movement began as a mission to the neglected 

masses of the people, and its motto has always been that of Wesley himself,“ I look upon all the world 
as my parish.” 


O the student of the history of the English-speaking races 

the story of Methodism must always be one of considerable 

interest. A Church which enfolds more than thirty millions 
of adherents in every quarter of the globe, with especial predomin- 
ance in the United States; which is to-day the largest Church of the 
English-speaking races, Protestant or otherwise—whose indirect 
influence in quickening other churches and in bringing about social 
reform has been almost as great as its direct—is manifestly a fact in 
the sphere of the spiritual which cannot be ignored. In this chapter 
the attempt will be made to set forth in barest outline the origin of 
Methodism and the cause of its growth. 


In every successful movement two things are necessary, the man 
and an environment that will respond to his call. Wyclif made a 
great call, but his reform never matured; there was nothing in the 
England of the fourteenth century which could effectively respond. 
Luther, Tyndale, Zwingli and Calvin on the contrary, though not 
in themselves greater than Wyclif, found an age prepared to listen 
to them. So with Wesley and Whitefield. John Wesley was great 
in himself, great also in his opportunity. But, as always, the man 
heard the call before he realized the preparation of the environment 


for his mission. In fact, this last is always hidden from the prophet. 
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He goes out, as he thinks, into the wilderness; later generations see 
clearly that God had made straight his paths therein. 

‘It is prodigious,’ remarked Johnson once, “the quantity of 
good that may be done by one man if he will make a business of it.”’ 
And throughout his long life Wesley certainly made this his one 
‘ business.” In an age of indifference he was ever strenuous; amid 
profound selfishness he never spared himself. In return it was given 
him to see of the travail of his soul, and to rejoice in the ‘‘ prodigious 
quantity of good ” which he had accomplished. “‘ To thousands of 
men and women his preaching and gospel revealed a new heaven 
and a new earth; it brought religion into soulless lives and reconsti- 
tuted it as a comforter, an inspiration, and a judge. Aloof alike from 
politics and the speculations of the schools, Wesley wrestled with 
the evils of his day and proclaimed the infinite power of a Christian 
faith based on personal conviction, eternally renewed from within, 
to battle with sin, misery and vice in all its forms.* The social 
service that he accomplished was not the least of his triumphs. For 
Methodism diverted into religious channels a vast volume of dis- 
content, which in France in 1789 submerged Church and State. 
Of even greater importance is it to remember the new elements of 
moral and religious influence which he gave to the English people 
at the beginning of an era of imperial expansion. 

Of the greatness of Wesley there can be no question. “I con- 
sider him,” wrote Southey in 1818, “ the most influential mind of 
the last century.’’ He was described by Gladstone as “ that extra- 
ordinary man whose life and acts have taken their place in the 
religious history, not only of England, but of Christendom.” “ In 
the many-sidedness of his education, and in his unwearied interest 
in all branches of knowledge,” wrote Dr. Loofs, of Halle, “ he is 
without a peer among revival preachers of any age.” In the judg- 
ment of Canon Overton, “if ever there was a poor, fallible man 
whose aims were uniformly noble and disinterested, that man was 
John Wesley.” “If the England of to-day,” adds Cornelius de Witt, 
‘no longer resembles the England of the eighteenth century, it 1s 
mainly due to him.”” To the same effect is the judgment of a recent 
historian. After pointing out the hard materialism of the eighteenth 
century, Mr. Temperley reminds us that the eighteenth century was 
not without its rebels who ‘“‘ sought to dam or divert the streams 


* H, W. Temperley in Camb. Mod. Hist. vi, 16. 
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of tendency. Of these men Chatham among politicians, Berkeley 
among philosophers, Law among divines, all derived new thoughts, 
evoked new harmonies, or caught new inspirations from the age. 
But more important than any of these in universality of influence, 
and in the range of achievement, were John Wesley and the religious 
revival to which he gave his name and life.” 

John Wesley was born on 17th June (O.S.) 1703 at Epworth 
rectory, in Lincolnshire. By descent on both sides he came of a 
tough Nonconformist stock. But Wesley’s father had early re- 
nounced Dissent, tramped to Oxford, and there become saturated 
with High Church Toryism. More important than the influence 
upon John Wesley of his father was that of his mother, Susanna. 
All writers acknowledge that she was a woman of extraordinary 
intelligence and will, of somewhat Spartan instincts, totally destitute 
of humour, who carried method into everything, religion included. 
Her father was a distinguished Nonconformist divine, Dr. Annes- 
ley, of Queen’s College, Oxford, who, in 1662, was ejected from 
Cripplegate Church. From him she had inherited a character, the 
main traits of which, according to her son, were “ her orderliness, 
reasonableness, steadfastness of purpose, calm authority, and tender 
affection.”” Her reading was extensive for the day, and shows the 
strong influence of Pascal. At the age of thirteen she revealed 
her force of will by renouncing her father’s dissent, or rather 
the Socinianism into which she had reasoned herself. Her 
letters, especially her correspondence with her son John, show a 
deeply religious character, remarkable both for its insight and 
for her success in winning to herself the tender confidence of her 
sons. 

At the age of eleven Wesley entered Charterhouse School. There 
he remained six years. In 1720 he was admitted to Christ Church, 
Oxford, his brother Charles following him six years later. In the 
eighteenth century Oxford was at a low point. Its dreary hatred of 
all “ enthusiasm ” was not even redeemed by the twentieth-century 
cult of the athlete. Politically, Oxford had become identified with a 
sullen Jacobitism, and in consequence was fatally cut off from the 
currents of national life. Educationally, its influence was “ casual, 
secondary, and incidental ’”°—to quote the verdict of Mark Pattison. 
Wesley’s judgment upon Oxford was almost as severe as that of 
Gibbon. He found that nothing was “‘ so scarce as learning, save 
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religion.” The general idleness disgusted him; the disregard of the 
statutes seemed to him immoral. 

On 26th March, 1726, Wesley was elected a fellow of Lincoln 
College (Oxford), one of the few colleges that had not altogether 
yielded to the evil influences of the times. For a short time he held 
a curacy in his father’s parish; in November 1729 he returned to 
Lincoln College to take up tutorial work. He lectured in Greek 
and logic. The last subject was always a favourite with him; “I 
praise God,” he writes, “ for giving me this honest art.” His con- 
temporary, Gambold, supplies us with the reason. “ The first thing 
Wesley struck at in young men was that indolence which would not 
submit to close thinking.” 

Shortly after his return to Oxford, Wesley, who had come under 
the influence of Law’s “ Serious Call,’”’ became the recognized leader 
in a little group in the university, already known as “‘ Bible-moths ”’ 
or ‘‘ Methodists,’ because they had “ agreed together to observe 
with strict formality the method of study and practice laid down in the 
statutes.” ‘In November, 1729,” writes Wesley in his “ Journal,’’ 
“four young gentlemen of Oxford ’—he and his brother Charles 
were two of the number—‘ began to spend some evenings a week 
in reading, chiefly the New Testament.” They also bound them- 
selves to hold regular seasons for prayer, to the observance of the 
facts of the Church, the use of the Confessional, a stern self-discipline 
and systematic visitation of the sick and poor, as well as of the 
prisoners in “* Bocardo ’”—the Oxford jail. In a passionate enthusi- 
asm for self-denial Wesley at this time found the mark of true 
religious life. The “‘ Holy Club,’ whose membership fluctuated 
between twenty-seven and five*, would have been as ephemeral in 
its reputation as most other university societies, nor had it in fact a 
much longer life than the majority. It owes its place in history 
solely to the after deeds of three of its members—Whitefield and the 
two Wesleys. 

In October 1735 John and Charles Wesley set off for America to 
convert the settlers and Indians in Oglethorpe’s colony of Georgia. 
‘“ My chief motive,” John writes, “is the hope of saving my own 
soul.”” He dreamed of a return to nature as a return to grace. “I 
cannot hope,” he said, “‘ to attain the same degree of holiness here 
which I may there.” Wesley’s mission was worse than a failure. 


* “14 or 15 in 1735 "—see Works XIII, 288. 
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Wesley, instead of feeding his flock with milk, in Southey’s words 
‘drenched them with the physic of an intolerant discipline,” of 
which, in after years, he was heartily ashamed, and which, at the 
time, led him into trouble. At the same time Charles ruined his 
work by a singular lack of tact. 

Though the mission of the brothers was a failure, the importance 
of the experience was considerable. The journey taught John—to 
quote his own words, about the truth of which, however, in later life 
he had many misgivings—‘“ that I, who went to America to convert 
others, was never myself converted.” The journey also brought 
the brothers into touch with the Moravians. ‘Through their leader, 
Peter Béhler, Wesley was led at last into spiritual rest. The first 
step was the conviction of want of faith. From this stress and doubt 
Charles was the first who found deliverance, followed a few days 
later by his brother. On the 24th May, 1738, Wesley went, “ very 
unwillingly,” to a meeting of one of the “ religious societies ”’—an 
Anglican society, not, as is often stated, a Moravian—in Aldersgate 
Street, probably in Nettleton Court. Throughout the day he had 
been eagerly listening for some message. Now as he heard a mem- 
ber read Luther’s Preface to the Epistle to the Romans : 

“About a quarter before nine, while he was describing the 
change which God works in the heart through faith in Christ, I felt 
my heart strangely warmed. I felt I did trust in Christ alone for 
salvation, and an assurance was given me that He had taken away my 
sins.” 

The day marks, as Lecky tells us, “‘ an epoch in English history.” 
For that day Methodism was born, nor is it by accident that it was 
linked up in its birth with the German reformer. ‘‘ That wonderful 
experience "in Aldersgate Street has given to John Wesley his place 
in history. Henceforth, for half a century—we quote his letter to 
Walker of Truro—he had but: 

“One point in view—to promote so far as I am able, vital, 
practical religion, and by the grace of God to beget, preserve, and 
increase the life of God in the souls of men.” 

How well and faithfully he carried out his ideal is known of all 
men. Upon the details of his life we shall not dwell, if only because 
every student should read them for himself as set forth by Wesley 
in his “Journals ’’—one of the most valuable human documents of any 
age, indispensable for all who would understand the England of the 


THE STORY OF METHODISM 231 


eighteenth century. In the heat of summer, or in the snows of 
winter, exposed to discomforts of all sorts and dangers not a few, 
along roads infested with robbers, losing his way on the mountains, 
detained at ferries or by floods and broken bridges for hours, over- 
taken by night when there was no shelter but the meanest hovel; 
through the length and breadth of England, Scotland and Ireland, 
John Wesley journeyed incessantly, never travelling less, as he tells 
us, than “ four thousand five hundred miles in a year ’’; reading as 
he rode; writing, as he rested, tracts and polemics, or abridging and 
translating the best literature for his people; preaching everywhere, 
whether the people were anxious to hear him or had been kindled 
into a furious mob that sought his life, indifferent whether it were 
to a dozen “‘ members ”’ in some upper room, or to the thousands 
on Moorfields or Kennington; with the care upon him daily of all 
his “‘ societies,” and the numberless details, neither relinquished nor 
overlooked, which their growth involved. On Wednesday, 2nd 
March, 1791, having thus served the will of God for two generations, 
Wesley passed away amid the tears and songs of those who had 
loved and reverenced him as their father in God. Almost his last 
words were a shout of victory: ‘“‘ The best of all is God is with us.” 


II 


From the sketch of the man we pass to his opportunity. We have 
stated that Methodism is the largest Church in the world of the 
English-speaking race. To the English Anglican who has never 
travelledin America, to the Scot familiar only with the Presbyterian- 
ism of his native country, such a statement may come, perhaps, with 
surprise. Assuming the accuracy of the claim, we would point out 
the close connexion between this vast extension of Methodism and 
the time of its origin. For the rise of Methodism coincided with a 
remarkable expansion in the eighteenth century in the political, 
social and economic life of the English people. In the sixteenth 
century in her conflict with Spain, England first discovered the 
value of sea power; in the eighteenth century a series of fortunate 
events gave to the English race a hold upon the greater part of the 
undeveloped portions of the globe. England ceased to be a Power 
whose position was determined by its place in a single continent; 
henceforth her destinies lay beyond the oceans. The voyages and 
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discoveries of Cook; the intrepid adventures of North American 
trappers; the impulse which drew the settlers westward over the 
Alleghanies to the blue grass of Kentucky, on “to the Father of 
Waters,” and the Rockies beyond; the war, which by the capture of 
Pittsburg, and the fall of Quebec, changed New France into the 
future Dominion of Canada; the European struggles which led to 
the cession of Louisiana first to Spain, afterwards to the infant States; 
the events which, in the next century, evolved a mighty Common- 
wealth from a penal settlement at Botany Bay; the fortune which 
handed over an outpost of Dutch farmers and merchants at the Cape 
to the government of a country that, happily, knew not of the 
troubles the gift was destined to bring in its train; the establishment 
by Clive of a new empire in India—all these were part of the forces 
which gave to the revival begun by the Wesleys its world-wide 
opportunity. But for these Methodism would have become little 
more than another small sect of English Nonconformists. One 
illustration of the importance of these factors must suffice. Let the 
reader take the map of North America as it was in 1712, and he will 
note a little strip of English settlers hemmed in on all sides by the 
dominions of France and Spain. If fortune had dealt otherwise in 
the conflicts in Acadia (1757), at Pittsburg (1758) and on the 
Heights of Abraham (1759), the opportunity of Methodism might 
have been as slight as it still is in the French province of Quebec, or 
in the Spanish countries beneath the Southern Cross. For no 
spiritual revival, however deep, could have produced the Methodist 
Church of to-day if it had found the ground already occupied. But 
when by the apathy of the bishops Methodism was driven out of the 
Anglican Church, she discovered on all sides vast opportunities, 
some the result of new circumstances, others the issue of neglect. 
In the seventh and eighth centuries the Roman Church established 
her claims by the response she gave, under the lead of Gregory the 
Great, to the call of the Saxons, Danes, and the like. So in the 
eighteenth century we witness a similar opportunity, though 
limited, broadly speaking, to the Anglo-Saxon race. The annexa- 
tion by the English of the uninhabited portions of the world was 
not the less the great fact of the century because it was so largely 
undesigned or even accidental. In an empire founded by design 
provision would have been made for an established religion. But 
such provision was totally ignored, as we see from the constant 
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refusal of the English Government to allow the ordination of bishops 
for America. The failure of the Anglican Church, for reasons partly 
political, partly spiritual, to respond to the needs of an expanding 
empire at home and abroad, resulted in Methodism stepping into 
the vacant place. 
If to the expansion of Britain we owe the world-wide extension 
of Methodism, its hold at home must be largely traced to the 
industrial revolution of the century. At the birth of Wesley the most 
populous counties, next to the district round London, were certain 
counties of fertile soil, none of which, however, had on the average 
more than sixty individuals to the square mile. At the commence- 
nent of the eighteenth century England and Wales had a popula- 
ton considerably less than that of modern London, for the most 
art rural in character and pursuits, or living under the shadow of 
ome ancient cathedral, or in some small county town whose 
victuresque decay tells us to-day of a vanished age. Apart from the 
‘apital, Bristol, Norwich and York were the only cities of any size, 
vhile the population of Worcestershire was more dense than that of 
vancashire or Yorkshire. But within Wesley’s lifetime all this was 
hanged. By the end of his century England had become the 
vorkshop of the world, at that time the sole industrial state in 
xistence. She had ceased to be the nation of shopkeepers that 
suis XIV had called her, and had become a nation of artisans and 
apitalists. The result was a revolution in which the older England, 
vat for a thousand years had developed slowly but continuously 
n certain definite lines, passed away for ever. A new England was 
orn, at first misshapen, unconscious of herself or of her past; nor 
rere there absent the usual pangs and pains of an unexpected birth. 
With the incoming of the age of iron and steam, the centre of 
ravity was shifted from the rural south to the new populations 
orth of the Trent. On all sides we see the influx from the country 
ito the towns. But the towns were not the old boroughs. London, 
is true, maintained its pre-eminence, and Bristol struggled to 
lapt its trade to the new conditions. Manchester, Liverpool, 
lasgow, Birmingham, Sheffield, Leeds and Bradford were the new 
eations of the industrial revolution, and of a commerce that more 
id more turned away from the old trade routes to gaze towards the 
est. Vast as were the growths of population in the towns in 
e nineteenth century, they but accentuated the results already 
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accomplished by the industrial revolution in the last thirty years of 
the eighteenth century. 

The shifting of population from country to town was the least 
important element in the new England. The inhabitants of the new 
towns as a result of their specialized skill soon showed characteristics 
that cut them off from the slow-going, conservative dwellers in the 
southern villages. In many directions we see the cracking and 
crumbling of the old social and economic structure. Territorial 
feudalism gave place to the new relations of capital and labour. 
Adam Smith laid the foundations of a new science, destined, after 
strange vicissitudes, to become almost a new religion. New towns, 
with their teeming life, their gin shops and their slums, found the 
old ideals impossible, and demanded new creeds, new restrictions, 
new pleasures, new politics, new educational facilities and a new 
literature. 

Unhappily in this hour of revolution the Church of England was 
unable to adapt herself to the new needs. Her parochial system had 
become stereotyped by the centuries. Where a thousand new 
churches and schools would have been none too many she built with 
niggard hand but here and there. Under Walpole’s administration 
a full stop was even put to Queen Anne’s scheme for the building of 
fifty-two additional churchesin London. The Anglican clergy were, 
for the most part, country Tories, cut off from all influence upon 
government; fatally cut off from sympathy with the new popula- 
tions. Her bishops were largely court Whigs with neither vision nor 
enthusiasm to guide the Anglican Church in the new problems 
which confronted her. Where the economic and social dislocation of 
the age demanded a constructive statesmanship instinct with love, 
the bishops, with rare exceptions, showed that they were unaware of 
any problem that needed attention. Where the people, in their 
inarticulate misery, cried out for bread, they gave them a stone. So 
at home, as in the colonies, the Anglican Church lost her oppor- 
tunity. When, after the Oxford movement, she awoke to the call, 
she found that the new populations had largely fallen away from her 
to the new Methodists, who, however imperfectly, had tried to 
understand their needs. But in Scotland the new industrialism which 
turned Glasgow from a small town into a mighty metropolis, found 
a native Presbyterianism alive to its wants and so rejected the 
Methodism which appealed to the southrons, 
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The nineteenth century was an epoch of marked individualism 
in British social and religious history. In philanthropic and evan- 
gelistic enterprise, no less than in empire building, and in industrial 
discovery and expansion, there was a riot of personality. Method- 
ism with its freedom from ecclesiastical restraints, and its free use of 
the gifts of laymen in spiritual work found, therefore, a congenial 
opportunity. Individualism, however, found another expression in 
a series of secessions which tended to impede the rapid progress of 
Methodism. Shortly after Wesley’s death it became clear that there 
were two parties in Methodism which could, with difficulty, be held 
together. Some of Wesley’s followers found that their real kinship 
was with the Church of England, while others stood nearer to the 
Dissenters. The expulsion of Alexander Kilham in 1796 led to the 
first secession, which consisted of part of the more democratic section 
of the Methodist fellowship which became known as the Methodist 
New Connexion. The original body, however, still contained a 
radical and a conservative wing, and the former was not entirely in 
sympathy with the constitutional developments of the Wesleyan 
Methodism of the ’twenties, ’thirtiesand ’fortiesas directed largely by 
the statesmanship of Dr. Bunting. In consequence of this restless- 
ness, which coincided with vigorous “‘ reform”? movements in politi- 
cal life in England and on the Continent, there were several further 
secessions which found their climax in the Conference of 1849, when 
the expulsion of three “‘ reformers ”’ from the Wesleyan ministry led 
to the loss in five years of 100,000 members. A few years later these 
different secessions joined together to form the United Methodist 
Free Churches, but less than half of those who were lost to Wesleyan 
Methodism found their way into the new communion. The differ- 
ence between the old and the new group was marked by several 
minor changes in organization and by a greater freedom from 
conference control and the erection of safeguards against ministerial 
autocracy. 

The story of the Primitive Methodists, the Bible Christians and 
the Salvation Army is less concerned with the assertion of rights in 
the sphere of Church government than with the need for greater 
freedom in evangelistic work. No real controversy accompanied the 
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severance of these three divisions from the main body. Indeed, they 
were really new enterprises of which the original leaders were 
Methodists, unconventional and irregular expressions of a fervent 
evangelism that found itself cramped by the limitations of the 
routine of circuit work. Primitive Methodism was born in a series 
of camp meetings held in North Staffordshire during the later stages 
of the struggle with Napoleon. The most famous of the great open- 
air revival services (which had their origin in America a few years 
earlier) was held in 1807 at Mow Cop, a low hill on the borders of 
Staffordshire and Cheshire. The coldness of the local Wesleyan 
authorities towards these developments led to the formation of a 
separate communion. After Waterloo, the evangelistic successes of 
the “ Ranters,” as they were called, exceeded the early triumphs of 
Wesley and his helpers. These simple evangelists sang their way 
victoriously throughout the country with Tunstall, Nottingham and 
Hull as their strategic centres. Meanwhile in the west of England, 
especially in Devon and Cornwall, a similar movement had arisen 
which resulted in the formation of another separate Methodist com- 
munity known as the Bible Christians. The organization of these 
new churches followed closely that of the parent body; but the 
tendency to give added power to the laity is seen in the constitution 
of the Primitive Methodist Conference which has no pastoral session 
and consists of two laymen to every minister. Wesleyan Methodism 
stands by itself in reserving questions of doctrine, discipline and the 
appointment of ministers to a conference session consisting of 
ministers only. While the Salvation Army should be grouped with 
Primitive Methodism, since it was a similar but later movement, 
founded in the ‘sixties by William Booth who was originally a 
Wesleyan Methodist and later a minister of the Methodist New 
Connexion, yet its development took a more original line. Method- 
ist in its spirit, theology and service, it has become as distinctive as 
the Society of Friends; the absence of any real doctrine of the Church 
and its imitation of military administration separate it entirely from 
other Methodist communions. Although these developments imply 
an imperfect sympathy on the part of Wesleyan Methodism with 
irregular evangelists, as the century progressed the old body 
showed that its evangelistic zeal was in no degree less than that of 
those who had left. In 1886 a forward movement in which Hugh 
Price Hughes was a prominent leader was begun, by which new 
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methods were used to reach the masses in the great towns. The 
establishment of the Manchester Mission led to the building of a 
series of central halls in all parts of the country in which Metho- 
dist fellowships found a new expression and evangelization a new 
opportunity. 

The tendency of the twentieth century has been as strongly 
towards union as that of the nineteenth was towards disunion. This 
was shown in 1907 by the combination of the Methodist New Con- 
nexion, the Bible Christiansand the United Methodist Free Churches 
into the United Methodist Church. Just before the Great War 
negotiations were begun to bring about the further union of Wes- 
leyan Methodism and Primitive Methodism with this newly-formed 
combination. The war itself, with the strain that it brought on the 
economic and personal resources of the churches, helped this 
tendency. It seems probable that the complete union of British 
Methodism will not be long delayed. If this proves true, it will but 
follow the developments towards union which have already reached 
their completion in Ireland, New Zealand, Australasia and Canada. 
Indeed, in Canada a further step was taken in June, 1925, by the 
union of the Presbyterian, Methodist and Congregational Churches 
to form the United Church of Canada. 


IV 


It is still disputed whether the first Methodist preacher of America 
was the Irishman, Philip Embury, who in 1766 began to hold 
meetings in his own house at New York, or another Irishman, 
Robert Strawbridge, who began to preach in Maryland about th 
same time. The balance of evidence to-day seems to make Straw- 
bridge the first American Methodist. But its real history com- 
menced with the preaching of Captain Thomas Webb, “soldier of the 
Cross, and spiritual son of John Wesley,’’ whom President Adams 
described as a ‘‘ most eloquent man.”’ As the work grew, in 1768 a 
request was made to Wesley to send “an able and experienced 
preacher; a man of wisdom, of sound faith, and a good disciplinarian ; 
one whose heart and soul are in the work.”’ To this Macedonian cry, 
Wesley replied at the Leeds Conference in 1769 by sending 
Richard Boardman and Joseph Pilmoor and collecting £20 for their 
expenses. In 1771 five others volunteered, among them the heroic 
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Francis Ashbury, to whose devotion and organizing skill American 
Methodism will always owe an incalculable debt. 

With the arrival of these pioneers Methodismsteadily progressed, in 
spite of the disasters of the War of Independence, of the suspicions ex- 
cited by Wesley’s unwise “‘ Calm Address to the American Colonies,” 
and by the indiscreet loyalty of some of the English ministers. So 
bitter was the temper of the times that even native-born Methodists 
were tarred and feathered as, of necessity, belonging to a “‘ tory ” 
organization. Even Ashbury was compelled to go into retirement. 
But with the declaration of peace in 1783 the work greatly revived. 
A heroic band of pioneers penetrated everywhere, following the 
emigrants in their perilous journeys towards Kentucky, Ohio or 
Indiana, preaching to the little groups of squatters and settlers in the 
forests or on the great plains, oftentimes in danger of their lives from 
the Indians, more often in want of the barest necessities. ‘The his- 
torians of the United States have not always recognized the debt 
their country owes to these humble toilers. But for the zeal of these 
Methodist pioneers many thousands of emigrants would have had no 
religious instruction whatever. Nor were their services limited to 
preaching the Gospel. They laid the foundations of the common- 
wealth as they “inculcated respect for law, and created ideals of 
righteousness and citizenship along the mountain roads and through 
the trackless forests where civilization walked with slow, yet con- 
quering step.” They had their reward in the growth of their 
Church. So great was their success that within a few years of enter- 
ing Kentucky they had won 2,500 members in that State alone. In 
1808, or within forty years of its first introduction, Methodism had 
so increased that it numbered in America 140,000 communicants. 
To-day, after a century of marvellous expansion, in which, on the 
whole, unlike the Roman Church, it has been little aided by direct 
emigration from Europe, there are in the United States over 45,000 
ordained ministers of the various Methodist Churches, and more 
than seven and a half millions of communicants, in addition to the 
millions of Sunday School scholars and adult adherents. In most 
parts of the United States Methodism is to-day the predominant 
Church, with a responsibility, therefore, for the future development 
of that mighty nation which it is impossible to exaggerate. In legis- 
lation in various States against the saloons, Methodism has always 
taken a leading part, and it is to the efforts of the ministers of the 
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Methodist Church in especial that America owes the adoption of the 
Prohibition Amendment. Social activities for the amelioration of 
evil conditions, rather than intellectual leadership, has been her dis- 
tinguishing contribution to the life of the great republic. 

One or two special points in the history of Methodism in the 
United States demand our attention. The most important is its 
episcopal form of government. Throughout life Wesley believed 
the episcopal form of government to be scriptural and apostolic. 
But as early as 1756, owing to his reading Lord Chancellor King’s 
‘* Primitive Church,” he had retracted the opinion “‘ which I once 
heartily espoused’ that it was “ prescribed in the Scripture.”’ 
‘‘ Uninterrupted succession,” he added, at a later date, “ I know to 
be a fable which no man ever did or can prove.”’ He had further 
convinced himself that “‘ bishops and presbyters are of the same 
order, and consequently have the same right to ordain.” Holding 
these views, the plight of the American societies, where for hundreds 
of miles together there was no one to administer the Sacraments, as 
also the complete disorganization in America of the Anglican Church 
forced him to act. On the failure of his two attempts to persuade 
Bishop Lowth to ordain at least one of his preachers, he wrote:— 

‘As our American brethren are now totally disentangled both 
from the State and from the English hierarchy, we dare not entangle 
them again either with the one or the other.” 

So in 1784, in conjunction with two other Anglican presbyters, 
he ordained two “ elders ”’ for England, and ‘Thomas Coke, LL.D., 
superintendent for the Church of God under our care in North 
America,’ with instructions on his arrival in America to consecrate 
Francis Ashbury to the same office. Though Wesley did not ap- 
prove of the use of the title of “‘ bishop ” in these ordinations, the 
American Methodists at once interpreted the word as such. The 
outcome was the organization in America on the arrival of Coke of 
the Methodist Church on an episcopal basis. On this basis in all its 
branches except in Canada it has ever since continued. 

The difficulty of American Methodism from the first was the 
question of slavery. To this, and not to disputes either over doctrine 
or, as in the old country, over church polity, the place of the laity, 
the power of a centralized conference and the like, must be ascribed 
the divisions of Methodism in the United States. That the coloured 
people were organized at an early date within separate folds of their 
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own was perhaps inevitable; the misfortune was that slavery led to 
a fatal dissension between North and South in the Methodist Epis- 
copal Church. Into the merits of the controversy it is difficult at this 
time of day to enter with impartiality. Slavery is regarded by all as 
‘the sum of all villainies > which Wesley uncompromisingly pro- 
claimed it to be, and the early Methodist preachers of America, 
almost to a man, were abolitionists. But the “ peculiar institution ” 
of the South was too strong for them, and the many efforts of con- 
ference to promote emancipation issued in 1816 in a compromise 
which followed the lines of political cleavage over the same difficult 
subject. The slow but inevitable breakdown of the political com- 
promise is a matter of general history, and led to the great civil war 
between North and South. In the Methodist Church, where the 
issues were less involved than at Washington, the separation took 
place twenty years earlier. In 1845 the American Episcopal Church 
South split off from the North. In the political world, the genius of 
Lincoln, and the determination of Grant, saved the unity of the 
commonwealth; but to this day the Methodism of North and South 
has continued apart. Of recent years the old bitterness has passed 
away, and there are signs that in the near future the Methodism of 
North and South will again be one in more than name. But it is 
probable that the two million coloured Methodists will still remain 
apart, if only through the influence of their growing race conscious- 
ness, 

Methodism found a footing on part of what is now known as the 
Dominion of Canada by the preaching of Lawrence Coughlan in 
Newfoundland about the time when the first Methodists in the 
States farther south were soon to become independent. The striking 
fact about these pioneers is that all the leaders, Strawbridge, Cough- 
lan, Philip Embury and Barbara Heck were Irish emigrants. 
Canadian Methodism in its early years owed much to the American 
Methodist Episcopal Church, and it was not till 1833 that it broke 
its connexion with the United States, and was united to British 
Wesleyan Methodism. | 

In the early years of the nineteenth century Methodism entered 
Australasia first as a mission to the convict settlements in New South 
Wales and Tasmania, and then to the Maoris of New Zealand. 
Gradually the work developed among English settlers, but the story 
of the winning of certain aboriginal tribes for Christ is among the 
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most remarkable records in the whole missionary history of Christen- 
dom. It was a Methodist who persuaded the last of the Tasmanians 
to settle in Flinders Island when the government had entirely failed 
to capture them, while in Tonga and Fiji whole populations were 
won from cannibalism to the Christian way of life. 

Methodist preaching was begun in South Africa as in Tasmania 
by soldiers. Preachers were then sent out from England, and when 
they were silenced by official intolerance they gave their attention 
to the Namaquas and the Bantu tribes of the interior, and so a 
hindrance turned out for the furtherance of the Gospel. With the 
great colonizing days of England the elastic Methodist organization 
found itsopportunity. By the fervour of its evangelists the Word ran 
like flame through stubble and the dates of first beginnings are in 
themselves a sufficient indication of the rapidity of the advance. We 
find the pioneers in South Africain 1806, New South Wales in 1812, 
Tasmania in 1820, New Zealand in 1822, Tonga the same year, and 
Fiji ten years later. 

In its foreign missionary enterprises Methodism has been true to 
the well-known motto of its leader inscribed over his monument in 
Westminster Abbey—“* The World is my parish.’’ In its earliest 
days the work both in Ireland, in the States, and in the West Indies, 
was essentially of a missionary character, and sufficiently absorbed 
all the energies of the preachers. The first attempt of Methodism to 
reach the heathen proper did not take place until after the death of 
Wesley, and was due to the indefatigable perseverance and gener- 
osity of Dr. Coke, an Anglican clergyman, ordained in 1772, who 
had joined himself with enthusiasm to Wesley. Though, year after 
year, he found himself blocked by the refusal of the East India 
Company to allow missionaries in India, Coke did not despair. In 
1812 he overcame the reluctance of his more cautious brethren by 
offering £6,000 of his own to start a mission on Ceylon, the cession 
of which in 1802 to the English Government offered an open door. 
Five missionaries were designated and set aside, Dr. Coke among 
them. In spite of ill health the voyage was undertaken in the im- 
pression that the mission would be of use in Ceylon. His death at sea 
led to the Methodists at home realizing their need of undertaking 
the responsibilities which hitherto had rested solely upon the 
shoulders of Dr. Coke. So on 6th October, 1813, the Wesleyan 


Missionary Society was formally constituted at Leeds, and by 1816 
Il! 
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missionary work had become an integral part of the organization 
of every home circuit. 

The same year saw the commencement of organized missions by 
the Methodists of America, in the attempt to reach the Wyandot 
Indians, At first the work met with much opposition; the Method- 
ists there felt that the needs of their vast country demanded all their 
resources. But in 1820 a wider outlook prevailed. The General 
Conference reported that: “ Methodism itself is a missionary 
system. Yield the missionary spirit and you yield the very life blood 
of the cause.”” A missionary society was accordingly organized and 
work begun among “the pagan aborigines of this Continent.” 
From these beginnings followed the great developments of British 
and American Methodist missionary enterprise never so influential 
and successful in Africa and Asia as to-day. This story must be read 
elsewhere, but when fully told it will demonstrate the fact that in 
Methodism we find a truly catholic expression of Protestant 
Christianity. 


CHAPTER XXIV 


THE GENIUS OF METHODISM 


By Pror. A. S. Peaxs, M.A., D.D. 


No organization is so effective as that of a free community of men and women inspired by a common 
ideal. This is the fundamental principle of democracy, and it has never been better illustrated than 
in the story of Methodism. 


HE distinctive qualities of Methodism were largely due to 

the peculiar experience of its founder. Trained as a rigid 

High Anglican, he laid great stress on the order, the disci- 
pline, the ministry, and the sacraments of the Church. His contact 
with the Moravians forced him to recognize that they had an inward 
witness, a sense of security to which he was a stranger. His evangel- 
ical conversion in Aldersgate Street brought him into the enjoyment 
of the same experience. He looked back on his previous condition 
as one in which he was not converted at all. Later he corrected this, 
recognizing that he had faith, but the faith of a servant rather than 
the faith of a son. His experience was parallel to that of Paul and 
Luther. He passed from the bondage of legalism to evangelical 
freedom, from strain and conflict to rest and peace. This involved a 
drastic reconstruction of his theology. Not, indeed, that he rejected 
the doctrines he had formerly preached, but the emphasis was 
decisively shifted and something was added. He remained quite 
orthodox, accepting the doctrines of the Trinity, the Deity of 
Christ, His atoning work, the infallibility of Scripture, the Church, 
the ministry and the sacraments, the resurrection of the dead and 
eternal rewards and punishments. But a new stress was placed upon 
personal salvation. And his theology was adjusted to his new expe- 
rience, The light which had streamed into his soul made the con- 
trast with his earlier condition more vivid. The total depravity of 
the natural man assumed special importance. Individual faith in 
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Christ as the Saviour of sinners was the indispensable condition of 
justification. The inward witness of the Holy Spirit testified to the 
penitent believer his acceptance with God. Conversion was thus 
normally thought of as instantaneous, a crisis for which there might 
or might not be a more or less prolonged preparation. No doubt it 
might come slowly like the dawn. But more commonly the experi- 
ence was realized with a clearness and sharpness that made the pass- 
ing from death to life a swift transition, than which nothing could 
be more definite. In the twinkling of an eye the tormented spirit, 
crushed by the sense of guilt, of alienation from God, and of awful 
judgment to come, despairing of its own righteousness and works, 
cast itself in one great act of self-abandonment and trust upon 
Christ as the sinner’s only hope, and was conscious of pardon, of 
liberation, and of perfect peace. 

This meant a radical break with the generally accepted view of 
salvation. For this was thought to be attained at baptism which 
conferred membership in the Church and regeneration. Wesley 
continued to prize the Church and the Sacraments, but membership 
in the one and participation in the other could not secure that 
critical change by which the rigid line was crossed that separated 
the saved from the unsaved. For this personal faith was essential. 
To the baptized as well as to the unbaptized the warning must be 
given, “‘ Ye must be born again.” 

As an adherent of the Laudian theology Wesley was an Arminian. 
His conversion meant no change in this respect. He recognized 
accordingly that no man’s destiny was fixed by Divine irreversible 
decree. The human will was not fettered; it could freely accept or 
reject the offer of salvation. And this offer was universal in its scope. 
Christ had died for all men. It was the desire of God that all should 
be saved; the most abandoned sinner might at any moment turn 
from his evil way and live. Salvation was the free gift of God in 
response to the faith and penitence of the individual. Here works 
counted for nothing, human merit was of no avail; neither inclusion 
in the Church, nor sacraments, nor good works, nor character, con- 
stituted any claim; everything rested on faith in Christ, whose merit 
was the poor sinner’s only hope. 

The joyful assurance of salvation created a passion for the salva- 
tion of the unconverted. To this the eschatology of Wesley and his 
helpers gave a sharper edge and a deeper intensity. A hell of ever- 
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lasting, unimaginable torments was, they firmly believed, the cer- 
tain doom of the unconverted. Vast multitudes of their countrymen 
were thronging the broad road which led to destruction. Whitefield, 
Calvinist though he was, marshalled all the resources of an unrivalled 
oratory, Wesley pressed the logical conclusions of calm but trium- 
phant argument, that they might bring sinners to repentance and 
decision. They and their comrades besought their hearers to escape 
for their life, to flee from the wrath to come. Wesley himself at 
certain points moved more slowly than some of his associates. He 
had a keen sense of ecclesiastical propriety and respect for traditional 
usage. But he took to new paths or followed where others had led 
the way, crucifying his natural prejudices, adopting irregular means 
where regular means were not open to him or had been found 
unavailing. If churches were closed to him he preached in the open 
air; not that he loved field preaching—he preferred the commodious 
and well-appointed church—but what were all such preferences 
worth in comparison with the salvation of one soul ? 

But conversion was only the beginning of the Christian life, and 
to its culture great care was devoted. The individualism which 
marked the conception of salvation was not suffered to degenerate 
into atomism; the converts, who had been saved one by one, were 
gathered in societies and divided into small groups known as classes. 
Great stress was laid upon fellowship for mutual encouragement and 
counsel under the guidance of an experienced leader. The ordinary 
means of grace were not to be neglected, and the rules imposed upon 
the members had to be carefully observed. They were expected to 
grow in grace, to exhibit the fruits of the Spirit, and ardently to 
desire and labour for the salvation of souls. A distinctive doctrine of 
Methodism was that of entire sanctification. It was theoretically 
admitted that justification and sanctification might coincide; in 
other words, that along with the experience of pardon the believer 
might attain complete victory over sin. But this was rare at the best, 
and a period of several years often separated conversion and sancti- 
fication. Hence sanctifica ion was sometimes described as “ the 
second blessing.” A finer designation of it was ‘‘ perfect love.” It 
was believed that here on earth the Christian might not only receive 
pardon for his sin and triumph over temptation, but that, instanta- 
neously and by an act of faith, the very roots of sin might be 
extirpated from his nature. 
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The sense of pardon and release was matched by the joy so 
characteristic of the Methodist converts. They drank from the 
springs of ecstasy or, in calmer moods, were led by the still waters of 
peace. Gone was the old legalism with its painful conformity to an 
external code; gone, too, was the anxiety inseparable from it, the 
uncertainty whether conformity with the law of God had been 
achieved. Their rapture found expression in their hymns; He who 
had brought them up out of the horrible pit had put a new song in 
their mouths. Their enthusiasm was infectious. Great stress was 
laid on personal evangelism. The task of evangelization on the 
larger scale was not limited to preachers wholly set apart for the 
work, A vast army of lay preachers arose who pursued a secular 
calling on week-days but on Sunday devoted themselves, often at 
great sacrifice, to proclaiming “a free, full, and present salvation, 
obtainable now.” 

The organization grew gradually in response to practical neces- 
sities. First came the work of evangelization and reapers had to be 
rushed into the field where the harvest was plenteous though the 
labourers were few. They did the work of ministers without minis- 
terial status, for the ecclesiastical authorities frowned on irregular- 
ities. Wesley felt that the salvation of men overruled ecclesiastical 
regulations. Himself a presbyter of the Church of England, he 
acted in accord with his conviction that he was “a Scriptural 
bishop ”’ when he ordained Coke for North America. ‘ Ordination 
meant separation ’’ was Lord Mansfield’s dictum with which Charles 
Wesley agreed, but which John Wesley was reluctant to admit. 
There was a double strain within him, the conservative and the 
revolutionary. His helpers he designated “‘ preachers,”’ withholding 
from them the right to administer the Lord’s Supper. Yet the steps 
which he personally refused to take, but which were forced upon 
his followers by the necessities of their situation were taken in 
obedience to the logic which was inherent in the founder’s own 
action. 

A famous Wesleyan ecclesiastic affirmed, ‘ Methodism hates 
democracy as it hates sin.” The epigram would be discreditable if 
it were true; but it points to a real characteristic of Methodism 
which ought not to be omitted. The original autocracy passed away 
with the death of Wesley, and power was vested in the “ Legal 
Hundred ”’; but the Conference now meeting in a pastoral session 
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and a session composed of ministers and laymen exercises supreme 
authority. This double Conference is unknown in the junior 
Methodist Churches of Great Britain. But even in these there is no 
true democracy for the rank and file of the membership have little 
or no part in the government. Yet in these smaller communions the 
radical side of Wesley’s attitude has received a fuller and more 
consistent expression. 

Methodism has in most of its branches for its doctrinal standards 
Wesley’s ‘‘ Notes on the New Testament ”’ and four volumes of his 
sermons. ‘These constitute a considerable body of literature, and are 
therefore susceptible to more generous interpretation than if they 
were a series of doctrinal propositions. But the strength of Method- 
ism is not to be sought in its theology. It has created no systematic 
theologian of the first rank. The classical expression of its genius is 
to be sought neither in its theological standards nor in its organiza- 
tion, but in the hymns of Charles Wesley, which are the intimate, 
spontaneous, and often rapturous expression of the typical Methodist 
experience of redemption and fellowship with God. 


CHAPTER XXV 


BAPTISTS AND THEIR ALLIED GROUPS 
By THE Rev. W. T. Wuittey, D.D. 


The Baptist churches believe that the way to Christianity must lie through a personal experience, and 

that baptism must be an act of conscious and deliberate choice. For a long time the movement endured 

bitter persecution. Owing to its strong insistence on personal responsibility it tends to break up into 
numerous groups, but this sub-division has served the cause of religious freedom. 


APTISTS may be defined as those who seek to embody the 
apostolic ideals of church fellowship and duty, without adding 
other conditions of membership. 

Attempts were made in this direction during the Middle Ages, 
as has been shown in II. 13; but the most noteworthy effort—that 
of the Friars—was deflected by three causes: adoption of celibacy, 
capture by the ecclesiastical machine of Rome, re-introduction 
of the sacerdotal idea. Such an example shows the importance of 
not adding fresh conditions to those announced by the apostles. 
Since Rome frowned upon independence and on the use of the 
vernacular Bible, fruitful existence was impossible till the break-up 
of the Western Church. The re-discovery of apostolic principles 
was vastly facilitated by the invention of printing, and by the 
appearance of new versions of the Bible. From the end of the six- 
teenth century, Baptists have arisen wherever the Bible is accessible 
to the people. 

Even at the price of forfeiting continuity with historic bodies of 
Christians, they insist upon personal experience, acknowledged in 
baptism, as the requirement for membership in the church; and they 
will not weaken its power to witness for Christ by baptizing infants 
who can neither repent, believe, nor confess. Baptists hold that the 
Church is free, like any society, to organize itself on lines convenient 


to the time, place, and circumstances, and is free to modify its 
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organization. The Church is Christ’s, and every member has direct 
relations with Him. Every member is a priest, with duties on behalf 
of non-members; within the Church there is no other priesthood. 
Christ’s guidance and authority are supreme and direct; no other 
institution has any comparable claims; in particular, the State has no 
standing in determining its internal affairs; while the apostles 
promptly and emphatically declined to be restrained by the State 
from such external activities as were enjoined by the Lord. Since 
the Church is Christ’s body on earth, its main business is to carry on 


His work of winning adherents to Him and training them in His 
ways. 


The first Baptists who emerged to light were Englishmen who had 
found shelter in Holland from the ecclesiastical uniformity of Eliza- 
beth and James. By 1609 they had published Principles and Infer- 
ences concerning the Visible Church, and a debate concerning True 
Christian Baptism of new creatures or new-born babes in Christ, and 
False Baptism of infants born after the flesh. A church was then 
organized on those principles. One section of it soon became con- 
vinced that it was cowardly to flee from persecution; by 1612 it was 
settled in London, and speedily published several books defining its 
principles. 

In the Bodleian Library may be seen a copy of one presented to 
the king. It was to prove that a Church allied with or governed by 
a State was the very Mystery of Iniquity foreshadowed in the New 
Testament. It was by a squire from Nottingham, who boldly wrote 
in it an address to James, in welcome contrast to the servile adulation 
in the English Version published the year before: “‘ Heare o king, 
and dispise not ye counsell of ye poore, and let their complaints 
come before thee. The king is a mortall man, & not God; therefore 
hath no power over ye immortall soules of his subiects, to make 
lawes & ordinances for them, and to set spirituall Lords over them. 
If the king have authority to make spirituall Lords & lawes, then he 
is an immortall God and not a mortall man. O king, be not seduced 
by deceivers to sin so against God whome thou oughtest to obey, nor 
against thy poore subiects who ought and will obey thee in all 
thinges with body, life and goods, or els let their lives be taken from 
ye earth. God save ye kinge. Tho: Helwys.” Such plainness of 
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speech was not welcome, and the next publications were from the 
Newgate prison. 

Nearly all the earliest Baptists rejected the novel views of Calvin 
on predestination and original sin. Since his chief antagonist was 
Arminius, such Baptists were often called Arminians; or because 
they held that the possibility of salvation was open to all men in 
general, they were called General Baptists. Correspondence with 
six churches in England about 1626 a.p. is extant in the Singel 
library at Amsterdam: of those churches four survive to-day, though 
one has abandoned the evangelic faith and does not keep Baptist 
company. 

The lot of these early witnesses was hard, as may be seen from the 
churchwardens’ accounts at Tiverton. There was a widow named 
Israel Cockram, whose husband, a pewterer, had left her with three 
young children. She absented herself from worship at the parish 
church, and therefore was haled to every Quarter Sessions, where she 
was fined four shillings. At the end of 1628 she married James 
Toppe, a schoolmaster, and at next sessions she was fined for his 
absence. This suggests that she was the leading spirit, both in 
finance and in doctrine; but with the new year he was being fined 
for himself and for her. The Baptists at Tiverton provided a fairly 
steady revenue of £3 10s. to the parish funds. The correspondence 
with Amsterdam shows that whereas the Mennonite churches in that 
district held very pronounced views as to non-intercourse with the 
world, Israel Toppe and her husband were quite prepared to sup- 
port magistracy and the law, even to the extent of using the sword 
when called upon. Although the town did keep armour for the use 
of its trained bands, there appeared little prospect then of its being 
actually worn in service; but James Toppe had many years of life 
before him. Many Baptists heard the call to fight for freedom, and 
obeyed it. 

This, however, was secondary to, and a consequence of, their 
being devoted to their Lord and His cause. As soon as the tyranny 
of the Stuarts and their bishops was checked, these churches entered 
on a vigorous propaganda, and others sprang up all over the mid- 
lands and south. They grouped in order to sustain travelling evan- 
gelists, and sporadic records of their “ Association ’’ meetings are 
found in 1647, 1651, and onwards, in Kent, Cambridge, Northants, 
and London. Similar principles were adopted in New England, 
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especially in Rhode Island, as the older colonies thrust out or flogged 
their adherents. 

The ancient act of baptism, dipping, had long been retained in 
the medieval church, and was prescribed in the Book of Common 
Prayer; both Elizabeth and James had thus been dipped in the font. 
But under Calvin’s influence there was now a strong tendency to 
sprinkling instead. This innovation was opposed by these Baptists, 
and almost as soon as restraint on the Press was removed, a small 
Treatise on Baptism or Dipping was published by Edward Barber. 
Such baptism could hardly be carried out in private, and it proved 
an effective piece of propaganda; though the populace, which always 
is attracted by externals, spoke more about this dipping than about 
the fact that it was confined to believers only. T'wo or three pam- 
phlets were issued about Londoners being dipped at the Old Ford 
near Bow: a vicar in Gloucester was very indignant at a London 
soap-boiler coming down to preach in a grey coat, and then ducking 
his converts over head and earsin the Severn. Even after the novelty 
had worn off, a party of Baptists from Devizes who had assembled 
to worship at a baptism, were all hustled into the water by a mob of 
ill-wishers. 

A national meeting of representatives was usual by 1660, besides 
district associations. This ““ General Assembly ’’ undertook some 
education, and supported mission work both in England and in 
America; but in the eighteenth century it shared the general trend 
in England, sounding an uncertain note on the question of who 
Christ was. The intense reluctance to build meeting-houses, or to 
sing in worship, or to train ministers, caused dozens of churches to 
die out. 

Another cause of decay has seldom been noticed, the strict rule as 
to marriage within the Connexion. Again and again men and 
women who took a partner from outside were disciplined. The same 
rule holds indeed among Roman Catholics, but they are so much 
more numerous that the leakage in this way does not seem serious; 
and, indeed, it may lead to the outsider coming inside. The Society 
of Friends is very strict, so that marriage beyond the bounds may 
involve disownment. And to some extent the same result may be 
traced among General Baptists. Another side of the practice has 
been that the whole Connexion became closely linked by inter- 
marriage; this may be traced by the surname of one family becom- 
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ing popular as the given name in others. It was not foreseen that as 
intermarriage increased the birth rate would fall; but this has been 
experienced both among the Friends and among the General 
Baptists. 

In 1770 a separate organization was established, the New Con- 
nexion of General Baptists, and by degrees every church which 
accepted the deity of Christ quitted the Assembly. This, indeed, 
still meets annually, but it represents fewer than a thousand people. 
Most of the old General Baptist churches brought their evangelistic 
traditions into the Baptist Union, to whose organization and life they 
made rich contribution. 


IT 


A second class of Baptists became evident by 1638. These were 
Calvinists, who had independently discovered the same fundamental 
idea of churches being founded on personal experience, avowed in 
baptism. Six years later, seven churches in London issued a joint 
declaration of faith which was re-edited once or twice. In 1677 they 
revised the Westminster Confession, so as to show their general 
similarity to the great body of Puritans, while they sounded dis- 
tinctive notes as to membership and government of the churches. 
This revision was approved by a nation-wide assembly in 1689, and 
atter further revision was approved by an Association in Philadel- 
phia, 1742. These Calvinists, believing that the grace of God took 
effect only on particular persons foreseen from all eternity, accepted 
the name of Particular Baptists. 

This group had outstripped its elder sister by 1700. Systematic 
evangelization was never undertaken, and an attempted yearly 
meeting soon broke down, but a London fund was started in 1717 
for various joint purposes, and a bequest at Bristol three years later 
for the training of young ministers has proved a useful nucleus. 
Every church held itself independent of every other, though at 
yearly Association meetings there could be consultation on any pro- 
blem a church chose to submit. Resolutions were often passed in 
early days as to the propriety of supporting ministers, but in prac- 
tice the stipends paid seldom approached Goldsmith’s £40 a year. 
Nearly every minister supported himself, at first perhaps by trading 
or farming or craftsmanship; but during the eighteenth century 
occupations came to be limited to literature and keeping boarding- 
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schools. The number of these was great, and their importance was 
considerable. 

The vindictive temper that drove many ministers out of the 
Established Church showed itself in trying to close the scholastic 
profession, or to insist on every teacher securing a licence from the 
bishop. Several lawsuits were needed to establish the right of teach- 
ing free from restriction. One “ academy ” at Trowbridge main- 
tained a high character under three successive heads, and an impor- 
tant London Baptist church presented a good library. Another at 
Worcester kept by father and son was able to compete with the 
endowed King’s School and the Cathedral Grammar School, and so 
to enhance the strength of the Baptist church. At Henley-in-Arden 
a large pile of buildings attests the importance of an establishment 
where lads grew up in the classic atmosphere of the Shakespeare 
country. Warwick had a first-class school for boys kept by John 
Collett Ryland, who wrote excellent school books: it so increased in 
numbers that Ryland took a lease of the rectory, too large for the 
rector. The Anglicans were scandalized, but the rector defended 
himself by hoping that the atmosphere might tell on the boys! A 
school for girls was managed by a member of Ryland’s congregation 
when he settled in Northampton «he finally devoted himself wholly 
to teaching. Many Baptist churches had special pews in their meet- 
ing-houses for the young, and thus built up a strong constituency 
which went to strengthen the churches in their home towns. In the 
Yorkshire hills was a famous academy kept by John Fawcett, of a 
family from Westmorland, a county always to the fore in education. 
At Brearley Hall, or Ewood Hall, for he had to migrate to larger and 
larger premises, he erected a printing-press, and taught his pupils to 
print the books he wrote in great numbers. He had the honour of 
training William Ward, one of the great missionary pioneers in 
India. 

The erection of special meeting-houses did not become usual till 
the Hanoverian period, though cases were known before 1660. 
Till 1813 it remained the law that to conduct worship in a house, 
private or public, rendered the leader, the owner, and the worship- 
pers, liable to fine. But in 1869 the penal laws were suspended 
in cases where a building was notified for public worship, and 
where the minister registered himself as assenting to most of the 
Articles of the Church of England. 
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There were other disabilities in ordinary life. No office in army, 
navy, civil service or municipality, was open to anybody until he 
produced a certificate from a clergyman that he had communicated 
in his parish church. The only Baptist ever known to have behaved 
thus was at once excommunicated from his Baptist church. The 
ancient dues for the support of the Church of England, including 
tithes, were levied from Baptists as from all others. Similar financial 
burdens held also in Virginia, and in Massachusetts for the benefit 
of the Congregational churches. Such conditions at least ensured 
that no one would join a Baptist church except for some strong 
personal conviction. 

Of course the State, whichthus excluded all dissenters from public 
service, paid a heavy price in the loss of their services. As the most 
conscientious members of the commonwealth were thus filtered out, 
office was held by those who were below the average. The corrup- 
tion in the servants of the East India Company, which taxed the 
energies of Clive and Hastings, was something quite alien to Baptist 
commercial life. What reserves of ability existed in the middle and 
lower classes was well seen about 1650, when careers lay open to all 
men. William Allen may serve as an example. He enlisted as a 
plain trooper in the cavalry, but won the confidence of his comrades 
so that when the army formed a representative assembly he was sent 
with one other to speak for his regiment. He was no mere talker or 
politician, but won rapid promotion, till he became adjutant- 
general, and contributed greatly to the success of the campaign in 
Ireland. When that army was disbanded and was paid off in Irish 
land, he proved equally adaptable at reclaiming and farming, while 
brother officers won new spheres as governors of provinces. At the 
return of Charles IT all such careers were abruptly cut short, and 
Allen was forced back to England into private life. He and the 
cavalry instructor of the army had married two Devonshire sisters, 
and there are beautiful glimpses of the children growing up, with 
their toys, their books, and their early choice of Jesus as their Master. 
His friend Mordecai Abbot sank all his money in ironworks, for 
manufactures were left open to Baptists, but an Irish rising destroyed 
his property. William III compensated him with a high post in the 
customs, but such openings were really closed by the Test Act. 

Baptist churches depend for their existence absolutely on the in- 
flow of those who make their own profession of allegiance to Jesus 
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Christ. While there are frequent adhesions of adults, yet the main 
accessions are from the ranks of the young. At the present day the 
State and the Churches feel a deep responsibility for education, and 
this often includes religious instruction; but in the early days 
parents did not dream of entrusting their children to others for the 
deepest things of life. There are occasional glimpses of family 
training, of children of ten or twelve surprising their father’s friends 
by their simple love to God, yet showing themselves well grounded 
in the stern theology of the day; children, nevertheless, with their 
toys, their pet squirrels, and their natural games. Ministers paid 
special attention to the young; it was for a children’s catechism that 
Benjamin Keach was condemned to stand in the pillory; he re-wrote 
it again and again, so that scores of editions appeared in London and 
overseas at Boston, most of them with pictures. Abraham Cheare, 
who was imprisoned on Drake’s Island in Plymouth Sound, whiled 
away sad hours by framing a Looking Glass for Children. One 
poem was dedicated “‘ to a young Virgin, Anno 1663 ”’: 


This song, I thought, you now and then might sing 
If God would follow it, in mind to bring 

Your state by nature, and the Gospel path 

To set you free from everlasting wrath. 

If, morn by morn, you in this Glass will dress you, 


I have some hopes that God by it may bless you. 


Cheare invited her to sing: 


When by Spectators I am told 
What beauty doth adorn me: 
Or in a Glass when I behold 
How sweetly God did form me: 
Hath God such comeliness displayed 
And on me made to dwell ? 
"Tis pity, such a pretty Maid 
As I, should go to Hell. 


John Bunyan, too, was fond of children, who read his “‘ Pilgrim’s 
Progress”’ and his ‘‘ Holy War” for the adventures, before they attend 
to the deeper meaning. And, like Cheare, he wrote in verse, an 
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ingenious book of emblems, possibly taking a hint from some of the 
riddles in the book of Proverbs. Two of them may show how he 
tried to interest and win the little ones: 


~The Bee 


The bee goes out, and honey home doth bring; 
And some who seek that honey find a sting. 

Now wouldst thou have that honey, and be free 
From stinging ? In the first place kill the bee. 

This bee an emblem truly is of sin, 

Whose sweet unto a many, death hath been. 
Wouldst thou have sweet from sin, and yet not die? 
Sin in the first place thou must mortify. 


Upon a Penny Loaf 
Thy price a penny is in time of plenty; 
In famine, doubled ’tis from one to twenty; 
Yea, no man knows what price on thee to set 
When there is but one penny loaf to get. 
This loaf’s an emblem of the Word of God, 
A thing of low esteem, before the rod 
Of famine smites the soul with fear of death: 
But then it is our all, our life, our breath. | 


The trend of thought and practice that endangered the Particular 
Baptists in the eighteenth century was Antinomian: but if there were 
scandals of conduct, we know of them from the discipline books of 
churches, which kept watch on the conduct of all members, and did 
not abstain from dismissing even a faulty minister. In America there 
was a positive preservative, for the constant process of widening the 
frontier kept alive a home missionary work which gave the churches 
something to do. 

The Evangelical Revival did not produce a speedy effect in 
Baptist circles. In America the astonishing labours of George 
Whitefield did cause the rise of Separate churches, all based on per- 
sonal experience; and these naturally evolved into Baptist churches, 
though the older or regular churches were not quick to welcome 
them into fellowship. 


BAPTISTS AND ALLIED GROUPS 257 


IT! 


In England a new temper became evident—1768 to 1770— 
which was indeed a turning-point in many ways. Baptists put them- 
selves on record politically by publishing protests against the con- 
duct of George III with relation to America, and in celebrating a 
judicial victory over the intolerance of the City of London, won by 
a London Baptist; they also joined in a general effort to secure civil 
rights and religious freedom, which failed. English and Americans 
united in endowing the Rhode Island College, which has since 
developed into Brown University. The Bristol Education Society 
was founded for the training of ministers. Gill published a massive 
Body of Divinity, Ryland an apologetic against Deists and Socinians. 
The Welsh churches woke up, and large editions of versions of 
Bunyan were circulated, while one eminent tutor published a his- 
tory of the Welsh Bible. Baptist principles were discovered afresh 
in Scotland, which soon saw many churches. Under the impulse of 
Dan Taylor, an energetic group of midland Methodists who had 
adopted believers’ baptism founded the New Connexion of General 
Baptists already mentioned, which gave a third type of Baptists in 
England, full of missionary spirit, and free from the curious 
seventeenth-century survivals which hampered the old General 
Baptists. 

Within a few years there was in America a revolutionary war, such 
as England had seen in 1642. Baptists upheld their old traditions of 
democracy and liberty. On both sides of the Atlantic only three 
ministers were false to these ideals, and they forfeited their influence. 
The issue of the war was the acknowledgment of American inde- 
pendence. This naturally gave vast opportunities to Baptists there, 
for the remnants of disabilities soon vanished, and their ideals were 
so congenial to Americans that the First Amendment to the Con- 
stitution was inspired from Baptist practice. But Baptists in England 
lost the moral support of close intercourse with brethren overseas, 
and lapsed into political bondage again. 

As kindred questions arose when France echoed America, one or 
two Baptists again championed liberty, and paid the penalty by 
imprisonment for sedition; others fled from an inhospitable mother- 


land and sought the freer world westwards. Thus, William Winter- 
R 1 
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botham was minister at Plymouth, and in 1792 lectured on the 
Commemoration of National Deliverances, to celebrate the dis- 
covery of the Gunpowder Plot and the landing of William of 
Orange. As he dealt with the circumstances of the day in France, 
there was great excitement in this naval port, and a prosecution was 
threatened. So within a fortnight he preached to explain more 
fully; an exciseman and a midshipman attended in order to obtain 
material for a second prosecution. In the teeth of the evidence and 
of the judge’s summing up, he was found guilty of sedition and was 
sentenced to fine and imprisonment, though, indeed, he was treated 
as a state prisoner and was able to write two good books, on the 
United States and on China. It is pleasant to know that one of his 
persecutors afterwards repented and sent anonymously a thousand 
pounds to recoup the expenses; while a touch of romance was added 
in that on the day of his release he was married to one of the wit- 
nesses for the defence. Yet it is to be noted that public feeling ran 
so high that no Dissenting magazine of the day dared to defend 
him or even to allude to the subject. 

Public life being thus cramped, denominational life became the 
more intense. The doctrinal air was sweetened by Andrew Fuller; 
whereas it was a hyper-Calvinistic axiom that “‘ nothing was to be 
addressed to the unregenerate but exhortations to external obedi- 
ence,” he declared, and published, that the Gospel was worthy of all 
acceptation. The corollary was soon drawn that the Gospel must be 
preached more widely, and the Particular Baptist Society for pro- 
pagating the Gospel among the heathen was founded in 1792, first 
of the modern societies. Within five years there grew out of it a 
Baptist Home Missionary Society, which later amalgamated with, 
and took the name of, the Baptist Union. These two societies are the 
twin agencies that have integrated the denomination, and it is quite 
characteristic that they had propagandist aims. Before long a 
Baptist minister was secretary of the Religious Tract Society and of 
the British and Foreign Bible Society. The New Connexion, find- 
ing its request to co-operate in the B.M.S. ignored, started its own 
work in Orissa. 

These societies illustrate how the churches co-operated for their 
persuasive work; but each church wakened to its local opportunity, 
winning the new generation, a duty for church as well as for parents. 
While many ministers and some members maintained boarding- 
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schools, the churches opened schools for the children of their own 
district. —The example was set by the German Baptists in America in 
1721, who wrote primer, name-book, and arithmetic, and reckoned 
that every child would wear out a psalter and a Testament. When 
the hard conditions of daily living robbed children of their school- 
hours, Baptists developed Sunday schools while Robert Raikes was 
a child. The Sunday School Society, to plant such schools in 
England, was organized by W. J. Fox, a Baptist; but soon each 
church recognized its duty to establish a free school, and to staff it 


with unpaid teachers whose aim should be to lead the children to 
Christ. 


IV 


In America, Home missions naturally came first, but soon the 
wider example was followed, and Judson was helped by Carey, 
Marshman, and Ward to take over their pioneer work in Burma. 
The necessity of extension compelled more organization, which 
tended to adopt the civil limits of the several states for journalism, 
training of ministers and home purposes, but to be nation-wide for 
such matters as publications, general education and foreign missions. 

A passion for education was a fine American tradition, and 
Baptists shared it, with the conviction that it must be under religious 
auspices; academies, seminaries, colleges, universities showed the 
denominational fervour and strength. One good illustration is pro- 
vided by Matthew Vassar, brought over by his Baptist parents from 
Norfolk. At the age of fifty he revisited Europe to decide on some 
plan for devoting his great wealth to some public end; he chose to 
establish and endow a college for young women, then quite a novel 
idea. Further, so true was he to the principle of religious liberty, 
that he carefully shut out all sectarian influence, while ensuring a 
Christian training. Vassar College is not only a pioneer, but it still 
leads the way. Similarly in the Middle West has grown up the uni- 
versity of Chicago, for men and women, open all the year round, 
and so commanding the confidence of the citizens and of a wide 
constituency that its president meets with an enthusiastic response 
to a request for £3,000,000 to erect new buildings within two 
years. 

America had problems peculiar to itself in the variety of races. 
There were natives before the white man arrived, and as early as 
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1649, from the pioneer labours of Roger Williams, there arose to 
evangelize these natives the New England Company, which pre- 
sently gave them the Bible in their own tongue. Baptists have 
always taken a share in this work, and churches composed wholly of 
‘Indians ” arose. Negroes were imported from Africa, but at first 
received no special attention from evangelists. One Baptist free 
negro founded a church at Savannah, then went to Jamaica and 
developed work there. This proved so successful that help was 
obtained from the New Connexion, and then missionaries from 
the B.M.S. The planters opposed this more and more steadily, and 
the English Baptists were thus led into demanding the abolition of 
slavery. This was achieved by Britain buying all the slaves in the 
empire and setting them free. On the walls of the Kingsgate 
Church at the London headquarters of Baptists hang slave-fetters 
sent over by the missionaries as a memorial to future ages of 
the public conscience of their fathers and the deliverance 
achieved. 

In the flush of this triumph the Baptist Union appealed to the 
American Baptists to favour like measures; but the case was different 
in that many Baptists, even ministers, owned slaves. For a time the 
subject was excluded from Baptist discussion, but in 1845 it led to 
all Southern Baptists quitting the nation-wide societies and organ- 
izing, on a compact model, to do their own home and foreign work. 
After the civil war, which turned largely on this question, the 
Baptist negroes, half the whole number who were now set free, 
organized on similar lines. And as the northerners have integrated 
their societies, it follows that American Baptists are in three great 
groups, determined originally by the negro question. American 
negroes are justly proud that not only did they start the work in the 
West Indies, but that in 1815 they formed a Missionary Society, and 
six years later their leader went to Liberia, the first of many who 
have evangelized in their ancestral continent. 

America has always been a refuge for the oppressed, and so has 
been a natural home for immigrant Baptists. In 1720 the German 
Baptists, who had arisen from Bible-study circles, were attracted 
hither, and in a few years the whole body had come over: their lan- 
guage and their quaint customs have kept them in a separate group, 
often nicknamed Dunkers. Their annual meetings have often pro- 
tested against fashionable dressing, sleigh-bells on the horses, car- 
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pets, fine furniture, hoops and bonnets for women; they have pro- 
tested against lofty buildings, so must feel very much out of their 
element in modern cities. Their sense of humour may be judged by 
the official response to a query whether high-schools might be 
patronized: “ Set not your mind on high things, but condescend to 
men of low estate.” Yet be it remembered that they were the first to 
print in America any Bible for white men, and that their record of 
diligent honourable citizenship is unblemished. Thirty years after 
the German Baptists arrived, a similar immigration came from 
Switzerland, again to Pennsylvania; and before long their descend- 
ants adopted many Baptist principles, becoming known as River 
Brethren. 

These cases call attention again to the question, What is a Baptist ? 
The Germans of 1720 insist on feet-washing, the kiss of peace, the 
feast of love, and evening communion. The River Brethren and the 
Mennonites insist on Trine immersion and non-resistance. The 
Adventists accept a name which shows their central thought; the 
Brethren emphasize pre-millennial doctrine; the Winnebrennarians 
insist on feet-washing; the Disciples on weekly communion. In 
practice, each of these groups is content with its bounds, and does 
not desire fellowship with Baptists, though they do agree in the 
demand for personal experience, to be testified in baptism—i.e. 
immersion. Baptists decline to make any of these matters a condi- 
tion of fellowship: they welcome into membership a man who is 
pre-millennial or post-millennial, or who ignores the subject; a con- 
scientious objector to military service may be fellow-member with a 
soldier; a church may celebrate the Lord’s supper as often as it 
likes, and when it likes. But Baptists object at once to forfeit their 
liberty on these things; any proposal to adopt a constitution which 
declares such things basic would have no chance of acceptance. 
They were not enjoined by Christ; they must not be made condi- 
tions of membership in His Church. The precise line of fellowship is 
well shown by the question of the Seventh-day Sabbath. At many 
periods, in many countries, men of a literal turn of mind think the 
Fourth Commandment is to be interpreted as enjoining observance 
of the seventh day of the week, and they have considered them- 
selves personally bound to such observance. Such persons are as 
eligible to membership in a Baptist church as teetotallers, non- 
smokers, or celibates. But if they desire a church to organize on that 
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basis they find Baptists usually unable to recognize Christ’s authority 
for that desire. Nearly ten thousand members, however, do associate 
on these terms, and they are considering whether it is right for them 
to ask for recognition by Baptists at large. 

In Wales there are a few churches, once in fellowship with Bap- 
tists, but modified by McLean of Edinburgh to insist on the 
plurality of elders and the washing of feet; many were further 
modified by the teachings of Campbell, of Ulster and Kentucky. 
Other churches planted in England by Campbell’s followers have 
allied, and all term themselves the ‘“‘ Churches of Christ”; they 
number about 213, with 16,500 members. Their kindred in 
America are far more numerous: these emphasize their duty to be 
“to restore the lost unity of believers,” and they consider that in 
baptism there ‘‘ comes a divine assurance of remission of sins and 
acceptance with God.” American Baptists decline to recognize this 
emphasis, and reject any doctrine like baptismal regeneration, so 
that the “ Disciples’’ are esteemed a distinct communion. The 
English group accept their isolated position. 

A body more important in England is popularly known as the 
Plymouth Brethren. A movement among the upper classes in 
Dublin about 1827 soon attracted many clergy of the Church of 
Ireland. The Brethren insist greatly on Bible-study and evangel- 
ism, and they usually demand for membership a personal experience 
testified in baptism; yet the emphasis on prophecy, on the Second 
Advent, on the doctrine that their duty is “ not to save the world 
but to save people out of it,’ explains why they do not esteem 
themselves Baptist. 


V 


Despite the possibilities of variety, there is a very great similarity 
in the customs of all English-speaking Baptists. These may be illus- 
trated in organization, in worship, in the attitude to creeds. 

The precise pattern of organization is not regarded as highly 
important; the stress laid in many other quarters on the qualification 
of officers is laid by Baptists on the qualification for membership, 
which is fundamental. For a single church the general model of 
organization is taken from a late phase at Jerusalem, when one head, 
James, was helped by several elders; nearly every Baptist church has 
its pastor and deacons. Most officers are unpaid, and these often 
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hold office for one year or a short term of years; paid officers may 
be appointed either for a term or indefinitely. While officers admin- 
ister, all authority lies with the members of the church, who rely on 
the promise that where only two or three gather in Christ’s name, 
He is there: Baptists are extremely High Church. 

For matters involving the co-operation of churches, there is a 
strong tendency to adopt the methods familiar in civil life. Just as 
the churches in the Roman province of Galatia were encouraged by 
their founder to cultivate fraternal relations, and presently those in 
the Roman province of Asia, so the Baptist churches of a modern 
civil area group together. They think that these features were usual 
throughout the Roman Empire before Constantine, that the 
“bishop ” of that period was not a territorial magnate, but the 
pastor of one city or town. Sixty such ministers met in Italy in the 
middle of the third century, eighty-seven such in Africa; those 
‘synods ” or “‘ provincial councils ”’ correspond closely to a modern 
Baptist Association. Every church is so completely self-governing 
that it can withdraw from its Association; there is no national ‘‘ Bap- 
tist Church ”’ like the “ Presbyterian Church of England.” The 
great majority of churches do belong to the Baptist Union, and do 
support the Baptist Missionary Society; but these have no jurisdic- 
tion over the churches. Every church and every society appoints its 
own officers; there is, however, a general desire to obtain a wider 
recognition for each local minister; America secures this by Coun- 
cils before ordination, England by probation and inquiry before 
placing on an accredited list. For such ministers and allied churches, 
co-operative financial help is available in various ways. Whatever 
office he may hold, president, principal, moderator, superintendent, 
secretary, treasurer, pastor, elder, deacon, no officer claims any 
sacerdotal power or status. 

The whole model of worship is that of the synagogue, not of the 
temple; it is popular, not professional; it includes praise, prayer, 
reading, offering, preaching. Baptists have the honour of re- 
inventing hymns for congregational singing, after Englishmen had 
restricted themselves to Biblical psalms. In the earliest day the 
minister wrote his own syllabus of the sermon he had delivered, and 
dictated it two lines at a time: thus the congregation in Tooley 
Street, where Benjamin Keach pioneered in this matter, was duly 
instructed : 


264 AN OUTLINE OF CHRISTIANITY 


Repentance is wrought in my Soul, 
And Faith for to believe; 

Whereby on Jesus I do roul, 
And truly Him receive 

As my dread Lord and Sovereign, 
Him always to obey; 

And in all things o’er me to reign, 
And govern night and day. 

Christ’s Baptisme, it is very sweet, 
With Laying on of Hands: 

My soul is brought to Jesus’ feet 
In owning His Commands. 

Those Ordinances men oppose, 
And count as carnal things; 

I have closed with, and tell’d to those, 
From them rare comfort springs. 


A very large number of hymns were thus produced, each for one 
occasion only. When with increasing money the minister felt able 
to print on slips of paper and distribute to those who could read, 
then hymns for propaganda purposes were complemented with 
others for pure devotion; many of these deserve to be reprinted from 
fly-sheets into permanent books. Take three stanzas from the 
Yorkshire sheep-farms: 


Gather the lambs into Thine arms 
And satisfy their every want; 

Those that are weak defend from harms, 
And gently lead them lest they faint. 


Put forth Thy shepherd’s crook, and stay 
Thine erring sheep, and bring them back: 
O bring the wandering home to-day, 
And save them for Thy mercy’s sake. 


Dear tender-hearted Shepherd, look, 
And let our wants Thy pity move; 
And kindly lead Thy little flock 
To the sweet pastures of Thy love, 
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One remarkable development has been among the negroes, who 
adapted their ancestral music to Christian purposes and produced 
‘‘Spirituals ’’; similarly in Bengal a native Christian hymnody is 
growing out of Bengal music. Two ideals are discernible in the 
worship of song; on the one hand to offer the finest and best, which 
necessitates choirs and even paid musicians; on the other to make 
it an offering of the whole church, in simple congregational 
hymns. 

In prayer, the democratic ideal is expressed chiefly at prayer- 
meetings; at the ordinary worship on Sunday it is rare for anyone 
but the pastor to lead in prayer; liturgies are practically unknown. 
Scripture is always read at every service, sometimes by a member of 
the congregation, often by all members responsively ; occasionally it 
is chanted. Contribution of money has always been necessary, and 
it is increasingly recognized as an act of worship, accompanied with 
prayer. Preaching has always been prominent, so that it is rare for 
any meeting to be held without an address; on Sunday morning the 
children in England always expect something specially for them. 
The preparation for preaching is regarded by most ministers as the 
chief part of their work; and they are supplemented in England by 
hundreds of lay preachers, fitted doubly by their experience of 
ordinary life. The great majority of meetings is held indoors, 
in special buildings, which, however, are not ‘‘ consecrated.” 
Open-air evangelistic work is known, and camp meetings may 
still be found, though most have developed into summer 
schools. 

The attitude of Baptists to creeds always puzzles outsiders, 
especially European governments, who want a creed put on file like 
the Articles of Association of a limited company. Baptists are always 
ready to say what they do believe, and are decidedly unready to be 
tied by what their fathers believed. They think that the famous 
creeds of the second and fourth centuries are silent on things of 
great importance which have been considered since, and they infer 
the necessity for occasional re-statements. In face of any new ques- 
tion arising, or an old error reviving, they will often issue a new 
declaration or confession; many such have served their turn and 
dropped into oblivion. Modern confessions in England, Scotland, 
Wales,“Australia, Germany, France, Sweden, were published side by 
side in 1911. Baptists in all these lands, as well as Canada and 


266 AN OUTLINE OF CHRISTIANITY 


America, find no difficulty in inter-communion; and in 1923 the 
Baptist World Alliance issued a message which indicates clearly the 
common basis of doctrine. 

There are, however, some Baptists who are intensely conservative ; 
they take strict views as to the persons who may be admitted to the 
Lord’s table, holding that this is open only to those who have been 
baptized on profession of their faith; they still hold the opinion that 
redemption is only for particular people, as was clearly set forth in 
the Westminster standards of 1646, therefore they really do adhere 
to the Baptist revision of this in 1677. These “‘ Strict and Particular 
Baptists ”’ have very little organization in England, and they under- 
take no co-operative work. Their local influence is hardly to be 
discerned. With the mass of Baptists they will hold no fellowship. 


VI 


The nineteenth century was marked by great geographical ex- 
tension; this took place by independent discovery, by plantation, 
by migration. 

Most interesting is the spontaneous generation of Baptist com- 
munities in many parts of Europe, following on the intensive circu- 
lation of vernacular Bibles. The first sign of this was in northern 
France about 1819, but the movement really began in 1834 when a 
church formed itself in Hamburg. Oncken was a German, trained 
by a Scot, who accustomed him to wide travel in business; converted 
in England, employed by the National Bible Society of Scotland, he 
was baptized by an American. He proved a splendid organizer, and 
soon had the joy of baptizing a Danish Jew, Kébner, both theologian 
and songster; they were then joined by Lehmann, a cultured linguist 
with great gifts of diplomacy. The three are renowned among con- 
tinental Baptists as the Clover-leaf. They were bitterly persecuted, 
but when a fire burned one-third of the city of Hamburg, they 
placed their large new premises at the disposal of the senate, and 
their church for months supported seventy homeless people; evil 
was overcome by good. They adopted as their motto, “ Every 
member a missionary ’’; and so well did they live up to the spirit of 
it that within a generation there were churches in Denmark, Hol- 
land, Austria, Sweden, Switzerland, Finland, Lettland, Rumania, 
Norway, Lithuania, and of Germans wherever they had settled, 
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notably Poland and Russia. So far the Germans and the Swedes 
were the outstanding examples. 

Within a second generation Bohemia, Hungary, Bulgaria, 
Esthonia, felt the impulse; but the remarkable feature was that inde- 
pendent movements in three parts of Russia led to a large number of 
churches arising. Some of these, indeed, arose among Dutch and 
German settlers in Russia, with whose religion the government did 
not interfere. But when a pastor was visiting an outlying church to 
baptize thirty Germans, a Russian peasant joined the group, who 
silently acquiesced, and he too was baptized. He returned to his own 
people, who were eager for the Gospel, and soon there was a flourish- 
ing band of Russian Baptists in South Russia. In the Tiflis district, 
a year or two earlier, a German artisan baptized a Russian merchant, 
who in 1871 baptized Vasili Pavloff. This lad proved a most power- 
ful preacher, and was sent to be trained at Hamburg. Thrice he was 
banished from Tiflis, and three new sets of Baptist churches sprang 
up where he was interned. The persecution was fierce; prison and 
the knout were common, children were taken from their parents to 
be trained in the “‘ Orthodox ”’ Church. Yet the movement spread 
rapidly, and in 1911 Americans were startled to see a procession of 
forty Russian Baptist pastors file across a Philadelphia platform in 
the chains they had worn for years. The third movement influenced 
upper classes, and has been guided by Ivan Prokhanoff, who for 
thirty years has sought to unite all Baptists. The power of the press 
is turned to account, and one earnest evangelist has written a novel, 
‘ For Conscience’ Sake,” depicting the sorrows of the people under 
the rule of the Tsars. Great has been the success, and a Soviet 
official with very mingled feelings estimates the Russian Baptist 
community at over three millions. If they continue to receive fair 
play, and can strengthen their evangelistic fervour with educated 
pastors and people, they may soon challenge America for numbers, 
for they say that an increase of 30 per cent. per annum Is quite usual 
in many districts. 

In Russia and in other lands, the strong communities of Germans 
and Swedes were always ready to help; yet again and again it was 
the mere appearance of a colporteur with Bibles that led to the 
formation of Baptist churches. In response, Baptists have been quick 
to translate and to circulate the Bible; their work at Serampore in 
thirty years made forty versions available, more than the whole 
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world had known before. To-day there are about five hundred 
versions available, and Baptists may be expected to arise in many 
lands whither a Baptist has never gone to preach. 

But deliberate mission work has been undertaken in direct obedi- 
ence to the commission entrusted to the whole Church. Such work 
is maintained by Americans, American negroes, Australians, British, 
Canadians, Germans, and Swedes. In each case it is found that 
separate churches must combine for profitable service, and in prac- 
tice there are eight great societies. By their initiative, churches have 
been planted in Hawaii, Japan, the Philippines, and Ceylon, in 
many parts of China and India and Siam; in south-east Africa, the 
Cape, the Congo basin, and West Africa; in the West Indies, 
Mexico, and many parts of South America; in Portugal, Spain, 
Italy, and Brittany. While many of the Asiatic and African churches 
remain linked with their foster-fathers, there is in many quarters a 
readiness to loosen the links and to develop on national lines. One 
important sign of the times is the growth of the Christian Literature 
Society for China, This owes its origin to a Welsh Baptist, Timothy 
Richard, but has enlisted all denominations. Chinese now occupy 
most important posts on the directorate and on the editorial staff; 
they have sought out and trained Chinese authors, who produce 
original prose and poetry, who contribute regularly to the secular 
press, and are thus laying foundations for a Chinese Christian litera- 
ture, It is quite possible that their Oriental studies of family life in 
Genesis, or of the withered fig-tree, may start fresh thoughts for 
western readers. Other encouraging tokens are that after fifty years’ 
work in Shantung, the province of Confucius, the gentry of the 
capital send their children to the Baptist schools; or that university 
students spend their summer vacations in the villages, nailing a 
blackboard on to an ancient ash tree and teaching the children who 
sit in its shade. 

The over-population of Europe has caused a great outflow to 
emptier lands, and Baptists have been among the emigrants. Thus 
German Baptists have settled in South Africa, Australia, and the 
Mississippi basin; Swedish Baptists in Minnesota and the Dakotas; 
Russian Baptists in Siberia and Canada. The tendency is for the 
second generation to adopt the language of the neighbourhood, and 
this leads to closer relations with other Baptists of the district. 

Indeed, the characteristic of the present century is the conscious 
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aim at closer fellowship. There are vigorous movements to ally all 
evangelistic churches, even to “‘ federate’’ them or fuse into one 
organization. Within the Baptist family one great step was taken in 
England, when the great majority decided to disuse all adjectives, 
and to come together simply as Baptists. The example is being 
followed in America, where the Regulars and the Free-willers are 
dropping those terms, and fraternizing as one body. Most of the 
barriers of the past are taken down, and 98 per cent. of Baptists in 
the world are in communion with one another. 

It is to be observed that Baptists of different countries have been 
deliberately making acquaintance one with another, comparing 
methods, planning for further extension. Aspirations expressed in 
1790 were fulfilled in 1905 by the formation of the Baptist World 
Alliance. The great need is recognized to be that of training 
ministers for the peoples to whom Baptist churches are yet a novelty; 
and seminaries are being fostered in every land of Europe, Asia, and 
Africa. Tales leak out from Russia of amazing expansion there, 
sober Baptists speaking of a million members, enemies accusing them 
of four millions. But on the most conservative count a world-wide 
view shows more baptized members, apart from their households, 
and apart from habitual worshippers, than there are in any other 
Protestant communion. 


CHAPTER XXVI 


THE SPIRIT OF THE BAPTISTS 
By H. G. Woop, M.A. 


In belief and government alike the Baptist communion aims at the freedom of the individual from 
ecclesiastical control, and in this interest has always insisted on the simplicity of the Christian faith. 


HE Baptists are distinguished from the Congregationalists, 

with whom they agree in matters of church government, by 

their insistence on believers’ baptism. The characteristics of 
the Baptist churches are closely associated with their special testi- 
mony. The rejection of infant baptism, and the practice of the 
baptism of adult believers, are based primarily on two main princi- 
ples. The first is that baptism is essentially a public confession of the 
Christian faith, and that no such confession is of any value unless the 
person baptized is aware what he or she is doing. Faith is the con- 
scious surrender of the will to God in Christ. The second principle 
is loyalty to the Scriptures, for Baptists hold, first, that in the New 
Testament, Christ commanded men to be baptized, second that the 
mode of baptism was by immersion since the word baptize normally 
means “ to dip,” and thirdly that in New Testament times baptism 
followed upon conscious acceptance and profession of the Christian 
faith. 

The first principle leads to a sturdy individualism. “‘ The Baptist 
is a severe individualist because of the superlative values he sees in 
the human will, and the faith and the hope he cherishes for its 
development and perfection.” The Baptists have in consequence 
stood for independence of character. No doubt the independence 
and originality of leaders like Charles Haddon Spurgeon and John 
Clifford cannot be attributed to their Baptist principles, but the 
attraction of the Baptist position for such men is readily intelligible, 


and in both cases the Baptist outlook strengthened and disciplined 
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the natural bent of their genius; and the qualities of such outstanding 
leaders do represent the tendencies and the aspirations of the 
Baptist churches in general. It is said of S purgeon that “ he would 
not believe because others believed. He must have an assurance of 
his own. He would not rest until he knew.” And among the 
favourite books of John Clifford, from boyhood to old age, was 
Emerson’s essay on “ Self-reliance.” 

This insistence on conscious self-surrender thus explains the 
practice of adult baptism, but it should be added that adult baptism 
itself tends to give strength to the will of the believer. John Clifford 
wrote thus of his baptism: 

‘““T was baptized. Was it of any use to me? I simply bear my 
witness—that that day marks definitely the accession of great power 
to my conscience, a quickening of my sense of obligation such as 
does not characterize any single day since. . . . I felt that the 
reputation of the Church was in my keeping. If I were untrue, I 
damaged my Church, if I lost my temper, I injured that Church 

. and this consciousness drove me to God.” 

The Baptists thus rediscover in baptism the kind of significance 
which the rite had for men like Cyprian, for whom it marked the 
passage from paganism to Christianity. Among the Baptists to-day, 
the rite does not normally mean conversion from non-Christian or 
anti-Christian ways of thought and living to the Christian stand- 
point, but it does mark the transition from a traditional faith to a 
faith that is conscious and self-determined. Just because of this 
emphasis on the will, the Baptist churches are apt to attract and 
retain many who would be described as self-made or self-educated. 
Business men who hold to the old radical tradition of /aissez-fatre, 
who have no use either for tariffs or socialism, whose guiding princi- 
ples are still derived from Dr. Smiles’ “ Self Help,” are apt to be 
found among the Baptists, if they continue to be definitely Christian. 
If such self-made and self-educated men are sometimes inclined to 
be a little masterful and somewhat narrow in sympathy and outlook, 
there is on the other hand a splendid virility and healthy independ- 
ence about them. 

It is also natural that among the Baptists stress is laid on the 
importance of individual conversion, and since the close of the 
eighteenth century, the evangelical tradition has been strongly 
maintained among them. At the same time, this very insistence 
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upon individual responsibility has led to an unwillingness to burden 
the individual conscience with elaborate standards of doctrine. But 
at this point, the influence of the second principle, which stresses 
loyalty to the Scriptures, has sometimes conflicted with the influence 
of the first principle, which stresses the importance of personal 
responsibility, and which involves a belief in toleration. For while, 
on the one side, the Baptists are led to their view of baptism by con- 
sidering its value as a public confession of conscious faith, on the 
other side many are led to adopt believers’ baptism because they are 
convinced that it is a command of the Lord, and they submit to 
baptism by immersion out of loyalty to the letter of the Scripture. 
This aspect of the Baptist position is very important. Part of the 
inspiration of adult baptism is derived from the fact that he who thus 
confesses his faith in Christ believes himself to be obeying the express 
command of the Lord, believes that he is actually following the Lord 
who was Himself baptized in the Jordan, and finds the symbolism of 
Romans vi (‘‘ buried with Him in baptism and raised again in 
newness of life’’) brought vividly home to him by the mode of 
immersion. But there may also be an element almost fearful and 
superstitious of clinging to the letter of Scripture. Very many 
Baptists believe that immersion 1s not only the most expressive 
symbolic mode of baptism, but the only right mode. The latitude 
suggested in the Didaché, which permits affusion as a mode or 
baptism, would appear to a strict Baptist to be a sign of the early 
declension of the sub-apostolic church from primitive standards. 
Consequently, the acceptance of believers’ baptism is often associ- 
ated with the type of thought that we now term fundamentalism. 
The impulse to be baptized may itself be grounded in a rather 
prosaic literalism in handling the Scriptures, and it is not an accident 
that the practice of adult baptism is often associated with the belief 
in the Second Coming, or with so curious a reversion to Judaism as 
may be found among the Baptists who insist on observing the 
seventh day of the week as the Lord’s Day. Among the Baptists 
there will be found not a few who make the pathetic attempt to 
believe the Bible from cover to cover, and end by ignoring or under- 
valuing some of the most living eternal truths enshrined in the 
Scriptures, and clinging to some dead relic of an earlier stage of our 
religion. 

Thus it comes about that, among the Baptists, there is a constant 
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tension between that emphasis on individual responsibility which 
leads straight to toleration as a religious principle, and which is 
carried out in the Baptist churches that practise open communion, 
or that do not make baptism a strict condition of membership—and 
that loyalty to the letter of the Scriptures which finds its expression 
among the strict Baptists, who will not receive into membership, or 
even admit to the Lord’s table, those who have not been baptized. 
It was this kind of tension which threatened to come to a head and 
divide the Baptist churches in England in the down-grade con- 
troversy, when Spurgeon, in face of the developments of what would 
now be called modernism, wished to bind the ministry to the 
evangelical faith by more closely defined formularies than the Bap- 
tist Union had hitherto accepted. But while, in that controversy, 
there were involved differences of emphasis, and even considerable 
differences of judgment about some particular Christian doctrines, 
especially the doctrine of future punishment, the great majority of 
Baptist churches remained true to the attempt to hold their two great 
principles together, and not to push either one to the exclusion of 
the other. 

While the tradition of individualism continues strongly among 
them, the Baptists have not ignored the social problems of the 
present time. A leader like Dr. Clifford emphasized the responsi- 
bility of Christians for existing social conditions, and Dr. J. H. 
Shakespeare impressed upon the denomination the necessity of 
supplementing the old independency and using the central organiza- 
tion to enable the churches to bear one another’s burdens. But while 
there is this quickening of the social conscience among the Baptists, 
and a greater readiness for closer co-operation to meet common 
needs, this does not mean that the emphasis has been taken off the 
necessity for personal conversion and self-dedication, or that they 
make less of the virtues of self-reliance. Their testimony and their 
influence is still strongest on this side, and perhaps the most signifi- 
cant work is done by little village churches. Both Spurgeon and 
Clifford came from village churches. Clifford indeed came from a 
village where he was early introduced to the problems of industry 
because he worked in a mill, and it is not unnatural that he should 
have been more alive to these aspects of modern life than Spurgeon 
was. But both brought from the countryside an independence of 


judgment, a personal enthusiasm, that owed much to village 
Ill 
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training. Clifford himself says of the village churches that “ they 
create a sense of responsibility for the church in young members. 
They keep people alive, and impel them to do their own thinking.” 
And the Baptist village churches have produced, not only leaders, 
but many splendid members of the rank and file; and the great 
contribution of the Baptist churches will continue to be the main- 
tenance of a strong sense of personal responsibility and conscious 
loyalty to Jesus Christ. 


CHAPTER XXVII 


DIVERGENT RELIGIOUS BODIES 


By Pror. Rurus M. Jonss, LL.D., D.D. 


There are certain types of mind, often amongst the finest, which cannot readily adapt themselves 

to any prevailing form of Christianity. Since the Reformation four very notable fellowships have 

come into being—the Society of Friends, the Unitarians, the Universalists, the Swedenborgians— 
which minister to those mystical or strongly intellectual temperaments. 


HERE are two powerful tendencies always operating wher- 

ever life of any sort appears. There is first the tendency to 

conform to the ancestral type. The offspring is for the most 
part like the parent. Life seems to be a “ repeatable ” affair. Essen- 
tial traits are inherited. The habits of the past are conserved and 
transmitted. But at the same time another tendency is just as 
certainly a fact, namely, the tendency to vary and to “ mutate.” It 
is through this second characteristic of life that novelties and sur- 
prises appear. Unique forms and types emerge and the unpredict- 
able happens. Henri Bergson has called this tendency of life its é/an 
vita/—its vital urge. One of these tendencies is as important as the 
other. With the first gone there would be nothing stable, depend- 
able or calculable. With the other wanting there would be no 
progress, no evolution. 

History as well as biology must note and mark two similar ten- 
dencies. All religious organizations tend to preserve and repeat the 
habits, customs, ideas and practices of the past. Truth once formu- 
lated becomes a sacred possession, and orthodoxy is a precious 
inheritance to be safeguarded. Ecclesiastical systems, established 
ritual, time-honoured sacramental practices grow hallowed and 
become as necessary to the worshipper as the breath of his life. But 
religion, too, like everything else that lives, shows a tendency to 
“mutate,” to produce surprises and to manifest novelty and 
uniqueness. The spiritual rebel and heretics are as much a fact of 
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history as are orthodoxy and conformity. Persecution, even in its 
most determined and organized form, has never succeeded in 
eliminating this vital urge toward new varieties of Christian life and 
thought. It revealed itself in a multitude of ways and forms in the 
centuries preceding the Reformation, and so, too, there were many 
persons who were not satisfied with the elaborate formulations of 
faith set forth by the great reformers of the sixteenth century. Some 
persons wanted a more drastic and radical Reformation; some 
wanted the social and economic order changed; some wanted the 
whole structure and system of the Church abolished ; some wanted to 
abandon completely the theology which the ages of intellectual 
struggle had built up. In fact the Reformation released a vast 
amount of spontaneous and unorganized energy as well as those great 
forces which constructed the massive Lutheran and Calvinistic 
systems. The Anabaptist movements—there were many types of 
Anabaptism—gave the most impressive exhibition of these spon- 
taneous vital forces. There were, besides many unique spiritual 
reformers who were eager to bear their testimony to the reality of the 
Spirit of Christ in men’s hearts, who wanted a mystical Christianity 
and whose ideal Church was an invisible Church, an organism rather 
than an organization. 


I 


Jacob Boehme, aself-taught shoemaker of Gorlitz, in Silesia (157 5—- 
1624), gave this tendency its most striking literary expression. He 
had many forerunners who were contemporaries of Luther and 
Calvin and who plainly influenced him directly or indirectly, but at 
the same time he was a rare spiritual genius, and gave to the un- 
organized spiritual movement a large, unique contribution. He 
voiced a strong revolt from theology and from the rigid formulation 
of doctrine, and he strongly emphasized the importance of vital 
experience in religion. Salvation, he felt, must involve a re-living 
of the Christ-life, a crucifixion of the self and a conquest of the me by 
the triumphant work of the divine spirit in the soul. Boehme had no 
organizing skill, he was a lonely voice crying in the wilderness. He 
was fiercely persecuted and at his death he left no visible following, 
but his large body of writings, though very uneven and containing 
a heavy and unfortunate legacy from alchemy and theosophy, were 
quick and powerful and found many responsive readers. They 
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were all translated into English in the Commonwealth period (1640- 
1660), and they did much to produce a type of thought which was 
widespread in the small religious societies of the English Common- 
wealth. 

The best representative of this type, and in a sense the spiritual 
successor of the Silesian prophet, was George Fox (1624-1691). 
He was born at Drayton in Leicestershire in the same year that 
Boehme died. He, too, learned to make shoes, was self-taught and 
was gifted with unique religious insight. He had a very similar 
stock of ideas. His mind travelled in the same general direction. He 
abhorred theology. He insisted on experience. He based salvation 
entirely upon the inward work of the divine Spirit. In one respect 
he differed profoundly from his forerunner; he possessed a high 
degree of leadership and a quite unusual type of organizing capacity. 
His followers were all “‘ prepared ”’ for his message and his way of 
life when he found them. They were only waiting for an inter- 
preter to make their hopes and aspirations articulate and dynamic. 
They saw in Fox the person who had found and could express what 
they were seeking. 

He went through an agonizing period of spiritual discipline. He 
suddenly awoke to the discovery that Christianity had lost its track 
and was astray, as it seemed to him, in aimless wanderings. He felt 
that the preaching in the churches of his day consisted largely of 
words and phrases, with little or no vital experience behind them. 
Religion seemed to him something on the theoretical level, not 
something to be verified in life and action. He resolved to break 
absolutely with it, to have nothing more to do with it, to be a stranger 
and wanderer in the earth, to give up home and social joys, to do 
without the comforts which the Church professed to dispense, until 
he should succeed in finding a way of life and religion which should 
seem to his soul rea/ and vital. For some years Fox wandered up and 
down the Midlands, living largely in the open, reading his Bible, 
talking with tender, pious people who, like himself, were dis- 
illusioned about the reality and effectiveness of the existing churches, 
and slowly accumulating a fresh stock of ideas. By 1647 he had 
received a number of mystical experiences of a striking sort which 
he has vividly reported in the early part of his autobiography, the 
‘*Journal.”” Above everything else he had come to see that religion 
must be an inward affair. He had, too, been convinced of the 
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continued life and presence of Christ in the world, working on the 
hearts of men as a universal spirit. He began from this date onward 
to proclaim the work of the Spirit as his central message. 

Like all the spiritual reformers of the sixteenth and seventeenth 
centuries, Fox made very little of outward helps and external 
performances, and he made everything of inward and vital pro- 
cesses. He shifted the focus of attention from the other world, the 
world expected after death, to this world here and now. Salvation 
meant for him the conquest of sin and selfishness in man, a victorious 
and purified inner self rather than the promise of some future 
triumph in a world beyond. Salvation was thought of as complete 
health and refreshment of soul; Fox had no interest in forensic 
schemes or in abstract theories of salvation, since he was supremely 
concerned about entering upon a way of /ife, and about attaining a 
settled habit of mind and spirit. According to him this inner change 
was the work of God wrought in man as he himself co-operated with 
the Spirit. 

Fox in his extensive travels through the countries of England, 
found groups, often large groups, of Seekers who accepted his way of 
life with enthusiasm, and thus the movement grew rapidly to 
significant proportions. He soon had a band of sixty young minis- 
ters who, with himself, carried what they called ‘‘ the truth ” into 
every part of England and soon into Wales, Scotland, Ireland, the 
American Colonies and parts of the continent of Europe. The first 
name of the group which gathered around George Fox was “‘ The 
Children of the Light.”” The word “ Light ”’ was their sacred term 

for expressing the revelation of the divine Life and Spirit within 
their souls. Something in them condemned their evil thoughts and 
deeds. Some illuminating presence showed them the difference 
between right and wrong. Something drew them away from the 
false to the true, from the low to the high, from the impure to the 
pure—and they called this Christ’s Light. It seemed to give not 
only illumination but also Life and Power and Joy, and therefore 
they often called it the Seed of God. Gradually they called them- 
selves Friends, from the fact of their intimate relationship to one 
another, and from their love of the text in John’s Gospel, “ I have 
called you friends,” and later they adopted the current word 
‘‘ Society ” instead of the word church, which they felt ought to be 
kept for the invisible and indivisible Church, so that the complete 
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name of the body became “ the Society of Friends.” From the fact 
that they trembled with emotion in their meetings, especially when 
they prayed, they were called “ Quakers,’”’ a name already in use 
for emotional sectaries. They worked out under the leadership of 
Fox a very simple form of organization. The local legislative unit 
was called a monthly meeting, which had the oversight of the 
members living in a small area. It admitted members, registered 
births, deaths and marriages, looked after the needs of the local group 
and provided for those who were poor or who were suffering from 
persecution, which during the first stages of the movement was 
fierce and furious. Above the monthly meeting was the quarterly 
meeting which covered the area of several monthly meetings and 
above them all was a yearly meeting, or National Assembly, which 
managed the general affairs of the Society. In all these meetings 
the business was transacted without votes. The members spoke their 
views with perfect freedom and a clerk announced the corporate 
judgment—“ the sense of the meeting,” as it is called. Action was, 
however, not taken unless there was a substantial unity of the 
membership, as it was not felt right for a majority to override an 
intelligent and seriously concerned minority. 

The meeting for worship was the centre of the spiritual life of the 
Society. It met in silence without program or external arrangement. 
There was no one appointed or set apart to preach or to lead the 
exercises. The worship was corporate and was carried on under an 
overmastering sense that the meeting was covered with and brooded 
over by the living presence of the Spirit of God. The silence might 
be broken in prayer or vocal message by any one who felt that the 
Spirit was laying something upon him to impart to the group. It 
was, therefore, a practical experiment in group-mysticism, and it 
was, too, a near revival of the type of prophecy which St. Paul 
describes in First Corinthians. 

Friends made no distinction between men and women in the field 
of religion or of education. Some of their foremost interpreters were 
women, and they have always championed the rights and privileges 
of women. They have, too, always believed profoundly in the 
potential capacities of Indians, Negroes and the less-favoured races. 
They have stoutly held that the Light of God is a universal gift. 
This faith has made them optimistic and hopeful in their attitude 
toward all classes and types of men and in their expectations for a 
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better human society. They have in all periods of their history 
strenuously opposed war, and they have worked for a way of life 
which would remove the seeds of war and occasions for such a stern 
and terrible arbitrament. They have, to a high degree, exhibited a 
humanitarian spirit and they have made it an inherent feature of 
their religion to help bear the sufferings of the world, and to work 
for a new social order. John Woolman, Joseph Sturge, John Bright 
and John Greenleaf Whittier are shining examples of this Quaker 
attitude and habit of mind. 

Quakers settled in America first in 1656, and during the remainder 
of the seventeenth century they migrated in large numbers, and also 
won many converts among the colonists. The climax of their 
migration was reached in the settlement of Pennsylvania and the 
launching of William Penn’s Holy Experiment in 1682. They had, 
however, already become a potent social and religious element in 
Massachusetts, Rhode Island, Long Island, New Jersey, Maryland, 
Virginia and the Carolinas. At the death of George Fox in 1691 
there were probably 60,000 Friends in England, Scotland and 
Ireland, while they were distinctly a force to be reckoned with in the 
colonies. During the eighteenth century they slowed down in 
enthusiasm and in the propagation of their views and tended to make 
themselves a “ peculiar people’ with a well-marked garb, with 
certain habits of speech and the maintenance of definite “ testi- 
monies.” They were, too, pretty much absorbed with their own 
affairs and with the cultivation of their own type of piety which 
isolated them and set them apart from the rest of the world. 

In the nineteenth century they suffered seriously from internal 
divisions. They have, however, during the last generation had fresh 
awakenings, have shown a tendency to re-unite, and they have once 
more flung themselves with much zeal and intelligence into the 
social and moral tasks of the world. There are at present 20,000 in 
Great Britain; 2,000 in Ireland and about 125,000 in America, of 
whom approximately 30,000 live in the State of Indiana. 


Il 
There were many spiritual reformers in the period of the Reforma- 
tion who desired to eliminate the vast theological systems of the 
Church and to present Christianity as a life and spirit. This attitude 
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was due in large measure to the influence of Erasmus (1467-1536). 
The leaders of new thought in Spain and Italy had been profoundly 
affected by his teaching, and they shared his aim to produce religion 
of life and spirit freed in large degree from the inheritance of 
scholastic theology. One of the noblest of the Spanish leaders was a 
pure-minded mystic and scholar named Juan de Valdés, a friend of 
the Emperor Charles V. His influence was far-reaching and very 
marked upon some of the finest Italian scholars and thinkers of the 
period. Bernardino Ochino, Pietro Vermigli (‘‘ Peter Martyr ”’), 
Giula Gonzaga, Vittoria Colonna (the subject of Michael Angelo’s 
‘* Sonnets’), were prominent in this list. They were “liberals ”’ in 
thought and moved in a freer and less theological direction than did 
the great pillar reformers. 

Another famous Spaniard who came under Italian influence and 
who took the liberal, even radical, line of thought, was Michael 
Servetus (1511-1553). He was a bold, ardent, aggressive, innovat- 
ing spirit. He was convinced very early in life that God is one and 
indivisible, and that, therefore, only an expression or mode or 
manifestation of His Nature could be given in this finite world of 
time and space; not God Himself. Christ was the Face or Form 
through which that manifestation was made. Servetus maintained 
that the Scriptures everywhere imply that by nature Christ was 
human, but that God anointed Him with the Holy Spirit and 
raised Him above His fellows to complete Sonship, and to the fullness 
of the Divine Life. The views of Servetus were set forth in “ Errors 
Implied in the Trinity,” 1532; “The Bible of Pagnini,” 1542, and 
‘ Christianity Restored,” 1553. He was not in the proper sense of 
the word an Arian. He held adoptionist views expressed in a broad 
and reverent spirit. He endeavoured in his “ Christianity Re- 
stored,” to restate Christianity in a form liberated from the termin- 
ology of past ages, but the temper and outlook of his century were 
sternly orthodox and could not endure his liberal methods of 
exegesis. The following terrible sentence was passed upon him, and 
later carried out in all its brutal details: ‘‘ Having God and the Holy 
Scriptures before our eyes, in the name of the Father, and of the 
Son, and of the Holy Ghost, by this our definite sentence, which we 
here give in writing, we condemn thee, Michael Servetus, to be 
bound and carried to the Lieu de Champel, and there to be tied to a 
stake and burnt alive with the book, written with thy own hand and 
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printed, till thy body is reduced to ashes; and thus shalt thou end thy 
days, to serve as a warning to others who are disposed to act in the 
same manner.” 

This violent assault upon the rights of thought and speech was 
received in a variety of ways by the men who were busy inaugurating 
the newage. Lutherans and Calvinists generally approved ; spiritual 
reformers calmly and bravely protested. Sebastian Castellio wrote 
these bold words to Calvin: “To burn a man is not to prove a 
doctrine; it is to burn a man.” For a short period following the 
execution the liberal reformers exercised caution, but the Italian 
thinkers who were living in exile mostly in Switzerland were deter- 
mined to formulate a Christianity in terms of social and ethical 
ideals rather than in terms of medieval dogma, and there seemed to 
them no way to accomplish this without attacking the central dogma 
of the Trinity. This fight was led by Faustus Socinus (Fausto 
Sozzini, 1539-1604). His uncle Lelius (1525-1562) laid the 
foundations of this Socinian form of Unitarianism. He was a sound 
scholar and a beautiful mystical spirit, a friend of Melanchthon, 
Calvin and Bullinger. The burning of Servetus turned his thoughts 
strongly toward the doctrine of the Trinity and he spent the rest of 
his life endeavouring to think the problem through. He published 
nothing but left his notes and his ideas to his nephew, Faustus, who 
is the formulator of modern Unitarianism, though he did not him- 
self coin or use the word. His advanced views on the nature of 
Christ first came to light in 1578, in a treatise entitled “‘ Jesus Christ 
the Saviour,” which was written against the position of the evan- 
gelical reformers. He was a man of virile conviction, remarkable 
courage and strong rationalistic bent of mind. Through the in- 
fluence of George Blandrata, a Piedmontese physician in exile, 
Socinus was invited to Poland, where there was an open door and a 
fruitful mission awaiting him. 

He spent the remainder of his life in Poland, directing there and 
in Transylvania the anti-Trinitarian movement. His treatise “On the 
Nature of Jesus Christ,” was published in 1584. He considered the 
mission of his life to be the defence of religion—he wrote a treatise 
against atheism—and the presentation of Christianity in terms of his 
age. He wished to show the intrinsic power and the credibility of 
the Christian religion and he believed that it could be expressed in 
a way that would convince reason if the supernatural features intro- 
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duced in an unscientific and unphilosophical age were reduced. 
Though strongly rationalistic, he did not entirely eliminate the 
supernatural. He held to the worship of Christ as a divine Person 
who, though human by origin, was raised to a divine station and 
chosen to be the official representative of God. 

Socinus discarded the doctrine of the fall of man. He took the 
historical method of interpreting Scripture. He opposed the use of 
force in moral issues. He was absolutely against war and capital 
punishment, and he exhibited in life, word and action much of the 
spirit of Christ. He suffered profoundly for his opinions, and he 
impresses the student of his life with his honesty of mind and his 
sweetness of spirit. 

A mild Unitarian tendency, usually at the time called “ Arian,” 
appeared in England as early as 1550, and though ruthlessly met 
with the ancient argument of dungeon and stake, it continued to 
spread and to increase in volume and boldness. John Biddle (161 5- 
1662) is the father of English Unitarianism. He was very close to 
orthodoxy in his views, but being tender, sensitive and honest he 
found it impossible to use the Trinitarian terminology of the Church, 
which he felt was unscriptural. He spent much of his later life in 
confinement and finally died a martyr in prison. 

The work of Locke and other rationalists of the eighteenth cen- 
tury carried many liberal-minded Englishmen away from strict 
orthodoxy, while a number of vigorous leaders gave the Unitarian 
tendency a specific form and organization. Theophilus Lindsey 
(1723-1808) founded the first Unitarian Chapel in 1774. This was 
in Essex Street, London. Joseph Priestly (1773-1804), one of the 
greatest scientists of his day, made the Unitarian faith widely known. 
He escaped from Birmingham, where a mob set fire to his house, and 
fled to Pennsylvania with several friends and followers. Unitarian- 
ism was still more or less outlawed by antiheretical statutes which 
were not repealed until 1813. In the nineteenth century there were 
many great names identified with this fellowship, the greatest of 
them, perhaps, being that of James Martineau, preacher, philosopher, 
essayist and critic. The movement became, under noble leadership, 
the champion of great humanitarian causes and the exponent of a 
serene Christianity. 

In America the Unitarian tendency first specifically appeared as a 
reaction against the “‘ Great Awakening,” led by Jonathan Edwards 
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and George Whitefield. This reaction was forcibly expressed by 
Jonathan Mayhew of Boston, and by the end of the eighteenth 
century Boston, and other New England cities, as well as Harvard 
College, had become strongly Unitarian. The movement was 
raised to a new stage of clarity and definiteness by the vigorous 
interpretation of William Ellery Channing (1780-1848) whose 
famous address in Baltimore in 1819 marks an epoch in the history 
of this faith, The great New England writers, Emerson, Long- 
fellow, Lowell, Holmes and many others of lesser fame, added lustre 
to this type of religion, while Harvard scholars and preachers gave it 
luminous interpretation. As in England so also in America it was 
identified with great philanthropic and humanitarian aims, and it 
became, though often too cold and rationalistic, and sometimes 
lacking the glow of the evangelical faiths, a powerful moral and 
spiritual force. With the advance of higher criticism and the 
growth of modern thought within all the Christian sects there is less 
call for the “‘ protests ’’ which the earlier Unitarian leaders made and 
all types of liberals now find themselves closer together. The old 
battle-words, once charged with intensity of feeling, have become 
softened with the years. At the same time the outstanding leaders 
of the Unitarian fellowship have come to feel with new depth and 
insight the unique revelation of life and love in Jesus Christ, and are 
much nearer than their protesting forerunners were to the position 
of all profound Christian interpreters. 


Ill 


Universalism is the belief that it is the purpose of God as loving 
Father to save the entire human race through the grace revealed 
in Christ. It is a very ancient faith, though it has never been 
recognized by the historic Church as orthodox doctrine. Origen 
(186-253) is the most famous of the early Fathers to defend the 
universalist position. Many other Greek Christian thinkers took a 
favourable attitude toward this view, and it was supported by the 
great critical scholar, Theodore of Mopsuestia (392-428). In the 
west the lines of orthodoxy were more sharply drawn on questions 
of salvation, and it is not possible to cite great Church authorities 
who shared the “‘ larger hope.” 

The rise of the doctrine of purgatory somewhat relieved the 
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moral strain, and made it easier to hold the prevailing Catholic view 
about the future. There was no doubt still that a large section of the 
race was doomed to eternal torment, but purgatory gave one more 
opportunity for those who had died “ unfit ” to cleanse and purify 
themselves, by pain and suffering, for an eventual life of heavenly 
joy. But for the universalist temper of mind this relief did not go far 
enough. There still remained the stigma of failure on Christ’s work 
of redemption; a failure, too, in the infinite creative and redemptive 
purpose of God. All through the Dark Ages and the Middle Ages 
there were cautious advocates of a universal hope. In the Reforma- 
tion period this hope received a bolder and more insistent witness, 
though both Luther and Calvin strongly accentuated the ruin of 
man, the election of a chosen few and the eternal damnation of all 
the rest. Edward’s “‘ Gangrena ”’ in the seventeenth century men- 
tions in his list of one hundred and ninety-nine “‘ sects and schisms,” 
the heresy that “‘ all men and even the devils shall be saved at last 
and shall see, feel and possess blessedness to their everlasting salva- 
tion and comfort.’”’ Gerard Winstanley, known as the “ Digger,” and 
Jane Lead, the mystic, both expressed the universal hope. A still 
greater mystic, William Law (1686-1761), a disciple of Jacob 
Boehme, believed that at last divine love will “‘ save every misguided 
creature from the miserable works of his own hands, and make 
happiness and glory the perpetual inheritance of all creation.” 

Organized Universalism dates from the leadership of Rev. John 
Murray (1741-1815). His conversion to the doctrine he owed to 
James Relly, who had been a disciple of Whitefield, and who became 
convinced that the Scriptures taught universal salvation. Murray 
was himself a strict Calvinist in his general creed. He accepted the 
moral ruin of man by the Fall, the absolute authority of Scripture 
and the doctrine of vicarious atonement, and he admitted the justice 
of eternal punishment. But he held that by His infinite grace Christ 
took the place of all mankind and suffered the entire penalty for all 
sin, and effected a complete and finished justification for the whole 
world. 

From this time on belief in some form of universal salvation spread 
widely in America and numerous persons came forward as its 
advocates. A definite organization, under the name of “ The Inde- 
pendent Christian Society commonly called Universalists,’’ was 
formed in 1786, of which John Murray was the most effective 
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pioneer. Elhanan Winchester, Dr. Benjamin Rush and Caleb Rich 
were among the major leaders of the organized movement. But the 
outstanding figure in the Universalist circle and the greatest intel- 
lectual formative force in it was Hosea Ballou, who was born in 
Richmond, New Hampshire, in 1771. He was a leader both in the 
work of formulating the doctrine of the movement, and in making 
the organization more complete and effective. He no longer shared 
the Calvinistic outlook which dominated the thought of Murray. 
He was more nearly of the modern temper. He held a view of the 
Atonement similar to that expanded by Horace Bushnell, and he had 
a faith in the love of God which rose to a glowing passion. He held 
no easy rosewater view of sin and its consequence. There was in 
him a profound sense of moral issues. But he could not believe that 
the final defeat of God was an admissible supposition. He would 
have endorsed heartily the lines of Tennyson in “ In Memoriam ”’: 


‘Oh, yet we trust that somehow good 
Will be the final goal of ill, 
To pangs of nature, sins of will, 
Defects of doubt and taints of blood; 
That nothing walks with aimless feet, 
That no one life shall be destroy’d 
Or cast as rubbish to the void, 
When God hath made the pile complete.” 


He put a very strong emphasis, like that of Emerson in the essay 
on “ Compensation,” on the immediate and inherent consequences 
of sin which dog and harry every sinner in the world, and then 
beyond that he raised the vast possibilities of effective moral and 
spiritual influence in the stages of life beyond this earthly sphere. 
He could not see why remedial and purgatorial forces should cease 
to operate at the moment of death; on the contrary he thought there 
might then come a previously unknown effectiveness in the moral 
persuasiveness of divine love. 

The final position of the Universalists can be best given in a 
statement drawn up in 1878 by a group of Universalist ministers in 
Boston: “ We believe that the salvation which Christ came to effect 
is salvation from sin rather than from the punishment of sin, and that 
He must continue His work till He has put all enemies under His feet, 
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that is, brought them into complete subjection to His law. We 
believe that repentance and salvation are not limited to this life. 
Whenever and wherever the sinner truly turns to God, salvation will 
be found. God is ‘the same yesterday, to-day and forever,’ and 
the obedience of His children is ever welcome to Him.” 


IV 


An interesting and spiritually significant movement owed its 
birth to the experiences and teachings of Emanuel Swedenborg 
(1688-1772). Swedenborg was a universal genius, an extensive 
traveller, a profound scientist, and the original formulator of the 
nebular hypothesis. He wrote his first religious work in 1745— 
‘Worship and the Love of God.” Shortly before this time he had 
received a unique religious experience and had discovered in him- 
self extraordinary powers of spiritual perception. His mind seemed 
to be “ opened ”’ so that he could “‘ see ’”’ the unseen and “‘ hear ”’ the 
inaudible. This unusual capacity grew and expanded until he felt 
himself able to converse with angels and spirits, to see into the heart 
of reality and to grasp the central meaning of the outer and inner 
worlds. He believed that he rediscovered love as the essence of God’s 
nature, and wisdom as the outer expression of God in the universe. 
He continued his scientific work along with his religious revelations, 
producing a voluminous output. His “ Mysteries of Heaven,” 
““ Heaven and Hell,” and “ Divine Love and Wisdom ”’ are the 
most important books for an understanding of his religious 
contribution. 

Swedenborg was not concerned to form a new sect; he desired 
rather to penetrate all Christians and all churches with new spiritual 
power and with new principles of love and wisdom. He believed 
that he had the key which unlocked the threefold meaning of 
Scripture and he felt that he was commissioned to be the revealer of 
the New Church, the expounder of the Incarnation and the para- 
clete of the new dispensation. 

The New Church, or Church of the New Jerusalem, which 
emerged from the experiences and teaching of the great mystic, 
owes its formative stages and its early development to Thomas 
Hartley (d. 1784) and John Clowes (1743-1831), two Anglican 


clergymen who were profoundly impressed by the life and writings 


288 AN OUTLINE OF CHRISTIANITY 


of Swedenborg. ‘The New Jerusalem Church was formally organized 
in Great Britain in 1787 and the first American church was organ- 
ized in Baltimore in 1792. The growth of the movement has gone 
forward slowly in both countries and the membership, while not 
large, is composed of devoted, spiritually-minded persons, who 
endeavour to make their lives organs of the love of God. 

The four societies which have been brought together here are, of 
course, not directly kindred, nor are they sprung from one common 
spiritual movement. Each one of them had its own independent 
origin, and each one has moved along its own line of historical 
development. The fundamental aspects that are common to them 
all are: A reaction from Calvinism, a strong and positive emphasis on 
the love of God, and a passion for human service. 


CHAPTER XXVIII 


THE DEMAND FOR SPIRITUAL FREEDOM 
By THE Rev. J. Esturn Carpenter, D.D., D.Tu., D.Lirt. 


There are certain types of mind, often among the finest, which cannot readily adapt themselves to 

any prevailing form of Christianity. Since the Reformation several notable fellowships have come 

into being, notably the Society of Friends, the Unitarians and the Swedenborgians, which minister 
to those mystical or strongly intellectual temperaments. 


HE Act of Uniformity in 1662 laid the Book of Common 

Prayer and the Thirty-nine Articles upon the English 

Church as the standards of worship and doctrine. But legis- 
lation could not confine the work of religion within those limits. 
Among the multitude of religious agitators under the Common- 
wealth, forces were already in operation destined to exert powerful 
influence on succeeding generations. George Fox had begun his 
ministry in 1647. Parliament had made the denial of the Trinity a 
capital crime, and John Biddle, who has often been called the Father 
of English Unitarianism, died in the same year in which Noncon- 
formity was created by Parliamentary “‘ impositions.”” The“ error ”’ 
of belief in universal salvation was only to be visited by imprison- 
ment. The Friends rapidly acquired a definite organization; the 
Unitarians only slowly emerged into a denomination towards the end 
of the eighteenth century. The Universalists, who formed a definite 
body in America before 1800, did not succeed in establishing them- 
selves as a permanent community in this country. But their repudia- 
tion of the doctrine of eternal punishment is widespread. 

The common root of all these movements was the demand for 
spiritual freedom. Religious life could not be confined within set 
modes, nor religious thought within fixed forms. Neither the 
Friends nor the Unitarians, therefore, have ever formulated a creed 
as a condition of membership in their communities. Nor have they 


prescribed any definite forms of worship, ordained any sacerdotal 
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orders of ministry, or appointed any sacramental rites. But the 
Friends are distinguished by forming a Society, and the Society is 
distinguished by the circumstances of its origin and early history. 
Like the primitive Church, it sprang from a vivid personal experi- 
ence. After some years of wandering marked by severe inward 
struggles, George Fox felt himself ‘‘ wrapped up in the love of 
God,” and he looked out on the world with new vision. 

‘“ Now the Lord God opened to me by His invisible power (1648) 
that every man was enlightened by the Divine Light of Christ, and 
I saw it shine through all; and that they that believed it came out of 
condemnation and came to the Light of Life and became the 
children of it.” 

This is the principle afterwards called the Inward Light. It was 
primarily an overpowering conviction of the presence of God, 
which gave to the thoughts inspired by it a certitude that could 
not be shaken. By his preaching and the personality behind it Fox 
had the power of arousing this conviction in others, and in an age of 
much religious excitement men and women gathered round him 
eagerly. Missionary activity naturally followed. To maintain the 
experiences thus awakened, meetings were held. These were in their 
turn linked up with each other, and a society was thus organized 
with monthly, quarterly and yearly meetings, covering the whole 
country. Its purpose was to enable its members to bring into their 
daily life the Communion with the Spirit which they had already 
realized, and so regulate all conduct under direct Divine guidance. 
The primitive enthusiasm of protest against priesthood carried many 
of the early Quakers (the name was attached to them already in 
1650) into violent collision with the magistracy, and the sufferings 
of the seventeenth century begot a tradition of heroic endurance 
which knit the members of the society into the closest fellowship. 
There, under common principles, a common type of character, 
belief, and life was gradually formed, which acquired remarkable 
cohesion, and dominated_all feeling-and action. 

Such influence had its strengthening but also its narrowing side. 
It produced a temper of gentleness and calm befitting those who 
habitually waited on the Lord. It created a lofty standard of per- 
sonal purity and business integrity; it generated an earnest desire to 
fulfil the precepts of Jesus; it stimulated missionary zeal; it led to the 
refusal of oaths, the abhorrence of slavery and war; it enjoined 
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labour of all kinds for the relief of suffering (as recently in the Great 
War and the Russian famine) ; it made education a prime object both 
within and outside the Society (witness the adult schools of modern 
times). In the eighteenth century, however, the freshness of experi- 
ence declined, and the Evangelical theology which animated the 
early preaching tended to become a rigid convention impeding all 
activity of thought. The principle of the Inward Light had from 
the first presented itself as a direct source of Divine knowledge, which 
was not only superior to reason and conscience, but was also of a 
higher kind than the testimony of Scripture. Barclay exhibited it in 
his “Apology ” (1675) asa “seed ’’ dwelling in the hearts of all men, 
a real spiritual substance as distinct from the ordinary operations of 
the mind as the sun from the moon. While the Bible was devoutly 
pondered, reliance upon the inner witness threw the historical study 
of the “ Word” into the background, and the Friends have only 
recently made any important contributions to Biblical learning. 
But their leaders have begun to respond to modern influences of 
poetry, philosophy, and science in a seeking spirit, and their freedom 
from formal dogmatic control enables them to accommodate wide 
differences of theological conception. Through the verse of Whit- 
tier they can approach Unitarianism; and insistence on vicarious 
atonement in the Sunday meeting or the Yearly Letter is heard no 
more. 

Like the Friends, the Unitarians have framed no Confessions of 
belief. ‘Their places of worship are founded on open trusts. They 
differed from the Quakers in applying the methods of reason to 
the Scriptures, which they accepted as the basis of faith. Inheriting 
the philosophy of Locke, their interpretation of Christianity was 
founded on his view that Jesus was the Messiah attested by prophecy 
and accredited by miracle. Revelation was the communication of 
truth through the Bible, and Unitarianism was emphatically “ the 
doctrine of the Gospel.” Against current theories of total depravity 
the necessarian pantheism of Priestley led to an elevated view of the 
Christian’s communion with his Maker, which lent a solemnity to 
all life, evoked an ardent sense of duty, and called for the practice of 
habitual devotion. Under the new teaching of Wordsworth and 
Coleridge, the prophetic penetration of Carlyle, and the fervent 
appeals of Channing, the doctrine of the Divine Immanence assumed 
a new phase; the freedom of the human will became the key to 
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character, and reason and conscience were lifted into eminence as 
the seats of fellowship with the Infinite, and the channels of the 
Divine education of mankind. At the same time the methods of his- 
torical investigation were applied to the New Testament. Different 
types of doctrine and experience were recognized within it. The 
sources of the conception of the Deity of Christ were examined. 
The evolution of doctrine from the Sermon on the Mount to the 
Councils of Nicea and Chalcedon was laid bare, and the growth of 
sacerdotalism was exposed. Above these varied lines of inquiry rose 
the sublime conception of the Fatherhood of God as taught by 
Jesus, perpetually manifesting itself in the power and wisdom and 
beauty of the world, in the processes of ordered thought by which 
the operations of nature are interpreted, in the growing clearness 
with which the sovereignty of the moral law is apprehended and 
obeyed, in the mysteries of love, self-sacrifice, and aspiration reach- 
ing out to the Eternal, and in the achievements of character pre- 
sented in their highest grace in Jesus. Here is the challenge to man 
to become a “ fellow-worker ’’ with God, a partner in the great 
enterprise of the making of righteousness; here the meaning of the 
age-long process of creation, with its conflicts, its victories and 
defeats, and its assurance that it shall not fail. 

A theology thus broadly conceived calls for untiring endeavour 
to apply its principles to human welfare, and Unitarians have not 
been lacking in philanthropies like those of the Friends. They, too, 
have cherished principles of personal integrity and public service. 
But in the individualism fostered by their history and their demand 
for freedom they have not developed an active corporate life, and 
have consequently found concerted action difficult. They have been 
indifferent as a denomination to foreign missionary work, and have 
trusted rather to the more gradual processes of education, of which 
they have always been zealous promoters. They have counted 
names of distinction in literature and science, and the reproach of 
coldness often levelled at them is rebutted by the glowing devotion 
of many of their hymns. 

At the opposite pole theologically stands the New Church based 
on the teaching of Swedenborg, who felt his spiritual sight opened 
by the “ manifestation of the Lord to him in person.” Christ for 
him was God, not as the Second Person of the Trinity, but as 
Jehovah in the finite garment of humanity, God being contemplated 
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as a Divine Man. Swedenborg believed himself specially chosen to 
unfold the spiritual sense of Scripture. He speaks therefore ‘‘ with 
authority,” but his voluminous expositions, in spite of many pro- 
found insights and applications of ethical principles, have lacked 
diffusive power; and they so completely ignore the historical 
origins of the several books selected as “‘ the Word ”’ that they can- 
not be accepted as authentic vehicles of Divine truth. But he be- 
longed to the order of Seers, and truly declared that ‘ All religion 
is related to life, and the life of religion is to do good.” 


CHAPTER XXIX 


RELIGION AND HEALTH 
By Wi.u1Am Brown, M.A., M.D., D.Sc., M.R.C.P. 


The relation of religion and health from the days of Aesculapius and the heathen gods to the present 

time. The evidence of the influence of the mind upon the body, and the impressive results that have 

been obtained at Lourdes and by Christian Science. The rise of the Emmanuel movement, aad 
the application of the method of psycho-analysis and other modern schools of spiritual healing. 


HE relation of religion and health is a problem which in- 

terests everybody; it is very prominent at present, and has 

been so from the earliest times. It is important not to look 
upon this as a distinctively modern problem, or of recent interest in 
theoretical and applied psychology. It has always been with us; in 
fact, the whole question was first faced from the religious point of 
view. We find in the earliest times attempts at cure which are of a 
religious nature. Long before our era we find accounts, for example, 
of the Asclepieion, or temple of Aisculapius, at Epidaurus, to which 
patients made pilgrimages from distant parts. This temple had an 
inner shrine, a statue of the god, and rooms in which the pilgrims 
rested after their journey, and prepared themselves for their initia- 
tion. They listened to addresses from attendant priests and others, 
had their minds prepared, and were eventually admitted into the 
inner shrine, where they often spent the night on couches specially 
prepared for them, and much of the treatment was supposed to come 
to them in their sleep. They went to sleep with minds prepared, and 
the god visited them in their sleep and healed them. Before they 
went away they would acknowledge their cure, and make pre- 
sentations of votive offerings to the god. These votive offerings in 
the temple I am describing often took the form of models in more 
or less precious metal or stone of the parts of the body which were 
supposed to be healed. What is of special interest for us is that one 
of these models is in the form of a foot in a state of hysterical con- 
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tracture. The foot is drawn up and all the muscles contracted in a 
certain way—a typical attitude which we find in hysterical con- 
tracture, where there is no definite physiological or structural change 
in the nervous system or muscles to cause it, but through the state 
of mind of the patient the foot has got into a position where it cannot 
be used. One of the patients, then, had suffered from hysterical 
contracture and had been cured by sleeping in the temple and had 
given thanks accordingly. Among the cases of cure described we 
find that of one Valerius Aper, a Roman soldier, who suffered from 
blindness. He was told by the oracle to mix the blood of a white 
cock with honey and rub this ointment on his eyes for three days, 
and he would then receive his sight; and he did so and recovered his 
sight. Again, from our modern knowledge of medicine, we can be 
quite sure that the blindness was hysterical blindness. In these early 
days, then, long before the Christian era, and before there was any 
question of Christian healing, the methods of ‘‘ miraculous ”’ healing 
were in use. 

Passing over the early Christian period to medieval times, we find 
that it was the custom for patients to visit various shrines and receive 
benefit for different kinds of illness, some shrines gaining a reputa- 
tion for special effectiveness in certain forms of illness. But the most 
famous shrine of all, that of Lourdes, is of much more recent date. 
Here, in 1868, a peasant girl had a vision of the Virgin Mary and 
recovered from her illness, after which the place acquired a great 
reputation for healing, and has continued up to the present day to 
produce impressive results. 

In all these cases we have pronounced evidence of the influence 
of the mind upon the body, whether the mind be that of the in- 
dividual himself or the mind of some external spirit, god, or saint. 
Here we have healing in its most general form. There is no question 
of diagnosis, or of deciding between different diseases (apart from 
the fact that some shrines had reputations for special efficacy in cer- 
tain forms of illness). The diagnosis is not regarded as important; 
the important thing is to fix the mind of the patient upon the 
religious ceremonies and their inner meaning, thereby arousing a 
vivid expectation of cure. 

The next important movement was that of Christian Science, 
which originated in America in the therapeutic activities of a watch- 
maker named P. P. Quimby, some sixty or seventy years ago. 
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Quimby had studied the methods of the French magnetizers, and at 
first made use of a hypnotized subject for diagnosis and treatment. 
He discovered a youth of seventeen who was mediumistic, or 
“lucid,” and was able to diagnose patients and prescribe remedies 
while in the somnambulistic state. On one occasion, however, he 
noted that the remedy prescribed was a rather expensive one and 
that the medium, on having this pointed out to him, at once substi- 
tuted a cheaper remedy. Quimby realized that the second remedy 
would have just the opposite physiological effect from the first, but 
as the patient got well he concluded that the cure was a matter not 
of the drug prescribed, but of the patient’s state of mind. If the 
patient believed the drug would cure him, the drug did cure him. 
The real cause of his recovery was his state of mind, viz. faith in the 
efficacy of the remedy. Quimby gave up clairvoyance, therefore, 
and proceeded to develop his own system of “‘ mind cure,”’ of which 
the object was to inculcate in the patient’s mind habits of right 
thinking about health and disease. 

In 1862 there came to Quimby a poor lady, forty years of age, 
suffering from hysterical paraplegia and other nervous troubles, 
and he cured her. Her name was Mrs. Glover, subsequently better 
known as Mrs. Eddy. She was a person of remarkable personality 
and strength of will, although the accounts of her illness all force us 
to the conclusion that she was hysterical. In her early days she had 
hysterical attacks, and she herself discovered that life was bearable 
only if she could be rocked in acradle. This is interesting to psycho- 
pathologists, because this lying in a cradle takes the individual back 
to early years, and the fact that it benefited an hysterical patient is 
confirmatory of the regressive nature of hysterical illness. It is a 
tendency to retreat from reality, and to step back into more infantile 
conditions. Although Quimby was able to cure Mrs. Eddy, which 
was a tremendous feat, for her hysteria was of a serious nature—and 
all doctors know that while light cases of hysteria are easy to cure 
severe cases of hysteria are difficult to cure—he was not able to cure 
himself of an abdominal complaint from which he died in 1866. 
After his death Mrs, Eddy, with great piety, set to work to revise 
his unpublished manuscripts, and to develop his theory and practice 
of Christian Science. In 1875 the first edition of “‘ Science and 
Health ” was published, based on Quimby’s notes, supplemented by 
Mrs. Eddy herself. Mrs. Eddy’s philosophy, if it can be called one, 
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is summed up in a number of statements: ‘‘ God is all in all; God is 
good, God is mind; God, Spirit, being all, nothing is matter; Life, 
God, omnipotent goodness, deny death, evil, sin, and disease.” 
Sickness and symptoms are unreal because matter itself is unreal. If 
matter is unreal, why do we get the appearance of matter? It is an 
illusion of “ mortal mind.”’ 

Mrs. Eddy was not a philosopher, neither was Quimby. They 
were therapists or healers, first and last, and developed their vague 
philosophy to bolster up their method of treatment. It is a philo- 
sophy that cannot be thought out in detail, although it contains an 
important element of truth, as is shown by its practical results. The 
results of Christian Science are partly bad—that side has been 
sufficiently and rightly emphasized—but they are also in many cases 
emphatically good. There is no question that Christian Science has 
cured large numbers of people, and that it has thriven and spread 
so widely because of its pronounced success. ‘The reason of this 1s 
undoubtedly that it emphasizes certain special factors in all healthy 
life—the factors of courage, confidence, optimism, a readiness to 
deny evil, to turn away from it, to refuse to be concerned with it at 
all, to refuse to do it the honour of even thinking about it. Such an 
attitude of mind has its dangers. If a man is too optimistic he may 
overlook danger signals. One may run past the red light, and great 
harm may be done. It is not necessary to quote illustrations—they 
will occur to anyone. In spite of that, Mrs. Eddy’s system is 
important because she and those who follow her are trying to pro- 
duce a philosophy of disease. They look upon the distinction of 
health and disease as a metaphysical distinction; whereas in orthodox 
medicine one finds that disease and health are considered to be much 
on a level, health being regarded as the fortunate harmony of work- 
ing of different parts of the body, and disease being explained in 
terms of disturbance of that harmony through the action of bacteria 
or mechanical or chemical injury. We do need a philosophy of 
health and disease as well as a science of health and disease. Such a 
philosophy will be more akin to the views of Christian Science than 
to those of orthodox medicine, since orthodox medicine is definitely 
materialistic in nature. Although individual medical men may be 
idealists by personal conviction, orthodox medicine is a materialistic 
system, and employs materialistic methods. The positive side of 
Christian Science is good and entirely true. It is borne out by the 
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experience that the more a patient can conquer fear and refuse to 
think of disease and illness, the more he can trust in God, in the 
beneficent purpose running through all creation, and in the superi- 
ority of the mind over mere matter, the healthier he will be, the less 
likely to be ill, and when he falls ill the greater will be his chance 
of recovery. It is on the negative side that the danger lies. If you 
proceed to forbid any surgical or medical treatment, you are running 
great risks; you may be sure the results will sometimes be unsatis- 
factory. Christian Science is a method of treatment which 1s 
specially beneficial to the mental side of illness and in cases of so- 
called functional nervous disorder. Modern medicine has its own 
place, reality and value which Christian Science denies, and its 
dictates should be observed so far as required by the symptoms. All 
that can be done on the physical side ought to be done, but there is 
nothing to prevent everything possible being done on the mental 
side also. That is where so many fall short. Even at the present day 
there is no danger that the general public will put an undue 
emphasis on the psychological side of illness. They are still in the 
main too ready to depreciate the value of the psychological factor. 
As long as the medical and physical considerations are allowed full 
scope the importance of the psychological factors cannot be over- 
emphasized. 

These psychological factors are the subject matter of the modern 
science and art of psycho-therapy, which is thus in the direct line of 
descent from the early miraculous religious healing, through the 
work of the mesmerists and hypnotists, down to the more modern 
methods of Christian Science, faith-healing and suggestion treat- 
ment. Psycho-therapy teaches that different methods may be needed 
with different cases, and that discrimination is necessary. The 
psychotherapist should diagnose the conditions on the medical side, 
determine what are the mental factors at work, counteract these 
factors, and use the modern methods of suggestion in order to 
arouse an enthusiastic expectation of cure. It is not easy to affirm 
health in a general way if the details have not been dealt with. A 
person with toothache may affirm health till he is blue in the face, 
but the tooth will go on aching, and the tooth should come out. 
In cases of obsession or impulsion it is something to help the patient 
to form more normal habits of thought and action, to distract his 
mind from illness by pointing out the better way, an enthusiastic 
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belief in health and in God’s goodness; but it is also desirable to find 
out why he became ill. The important factors of suggestion and 
faith must thus be supplemented by more or less thorough mental 
analysis and self-knowledge (autognosis). 


We now come to the modern problem of so-called spiritual heal- 
ing. Much of the difficulty in this vexed question is due to lack of 
psychology both on the medical and the theological side. The 
psychological line of investigation is the middle line, which will be 
not a compromise but an actual solution. The solution must come, 
at least in great part, on the psychological plane. There is very 
great danger, in a subject like this, on the one hand of compro- 
mising religion, and on the other of stultifying medical science. We 
find a large proportion of the medical profession refusing to have 
anything to do with it, and in the other camp a large proportion of 
theologians and clergy adopting the same position. Both classes 
have a good deal of reason on their side, but their spokesmen are 
none too good at presenting their reasons. Similarly the enthusiasts 
for spiritual healing have right on their side, but they also do not 
present the situation in a sufficiently convincing way. 

As a counterblast to Christian Science and the New Thought 
movement, there arose in America the Emmanuel movement, a sort 
of alliance between the medical and clerical elements, rather sur- 
prising in itself to some people, who unkindly explain it as a 
defensive alliance against the common foe. It was a movement for 
getting doctors and clergymen to collaborate in the healing of the 
sick. The idea was that medical men should diagnose the cases and 
prescribe on the physical side, and then hand them over to the 
clergymen to be dealt with on the ethical and religious sides. This 
seems a simple way out, but the difficulty is that life is not exactly 
made that way. The distinction between the physical, mental, and 
spiritual is a distinction for thought rather than for actual practice. 
In the region of these various diseases both physical and mental 
factors have been at work, and if we believe in the spiritual as rela- 
tively distinct from the mental, we may say that spiritual factors also 
have been at work. The whole point of spiritual healing, the central 
tenet of the spiritual healer, is that the spiritual factor, as the most 
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important, ought to be the most efficient in dealing with a case. It 
must, of course, be remembered that in various forms of disease the 
spiritual factor enters in different degrees. Some diseases present a 
more pronounced disturbance of a spiritual nature than others. 
Whole classes of disease seem to have nothing to do with the 
spiritual side at all. Most of the physical, and many of the mental, 
diseases have an hereditary factor which the individual himself can- 
not help, and added to that hereditary factor are factors of experi- 
ence which find him unprepared. They are so intensive in their 
action, so disturbing, that he is absolutely unable to adapt himself 
adequately to them. The most glaring cases resulted during the 
war; exposure to prolonged shell-fire resulted in diseases pre- 
dominantly, if not entirely, mental and nervous in nature, explained 
partly by bad heredity and partly by the severity of the mental 
shock produced. In such instances the responsibility of the patient 
for the illness might be quite small. Responsibility in physical ill- 
ness is often apparently nil, the moral factor as regards causation is 
almost completely absent. We can never say it is completely absent, 
because there is the question, which we have already discussed, of 
the way in which the patient faces his incipient illness. When he 
realizes that he is ill, he may react mentally in different ways. He 
may realize it in a very disturbed way, and show real lack of faith, 
become a pessimist at once, expecting the worst because of his pessi- 
mistic outlook on life in general and his depreciatory idea of God, 
and he may rush down the slope still more rapidly than otherwise. 
His faith may falter, and the faltering of his faith, which is a spiritual 
thing, has to do with his system of values and his general religious 
outlook. Treachery to his theory of values and his general religious 
outlook may contribute, not to the onset of the disease but to its 
increasing intensity, and make it worse and more prolonged than it 
otherwise would be. Conversely, a frame of mind of modified 
optimism that takes full account of all the chances as they come, and 
faces them without fear and with a determination to use every 
possible means to get back to health without panic, without neglect- 
ing any duties to others, is an attitude favourable towards cure, 
whatever the illness may be. 

There can be no doubt that a sincere and living faith exercises a 
very great influence upon the reaction of the personality of a patient 
to any illness from which he may be suffering; but the nature of 
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this influence depends upon the nature of the God in whom the 
patient believes. If, e.g., he thinks of the Divine Being as wrathful 
and vindictive, it will have one sort of effect upon him; and a very 
different kind of effect if he thinks of Him as friendly and ready to 
do His best for the sufferer. And in so far as the personality of Jesus 
Christ reveals a conception of the Divine Nature far more satisfac- 
tory to the fundamental needs of human personality than is offered 
by any other religion, it is not unreasonable to expect that the 
influence of an enlightened faith in Him will exercise a more 
powerful and a more generally beneficial effect upon the person- 
alities of Christians afflicted with illness than will other faiths upon 
their adherents under similar circumstances. 

But are we to hand all this over to the clergyman, and to say 
that as doctors we have nothing to do with it—that we are con- 
cerned merely with the disease ? The reason why it is difficult to 
reply to this question in the affirmative is that the relationship, the 
connexion of this frame of mind with the disease may be much 
closer, as well as somewhat mysterious. We do not even yet know 
with sufficient adequacy how these two points of view meet and are 
related to one another. This is due to the inadequacy of psycho- 
logical science. 

But since the rise of the Emmanuel movement a further step for- 
ward has been made in the application of the method of psycho- 
analysis. In this method the individual’s past is explored as fully as 
possible from every point of view, primarily from the psychological 
point of view, but also from that of all the other mental sciences and 
from the point of view of his duty towards himself and others. A 
psycho-analyst, if he is to deal with the mind of man thoroughly, 
must be more than a psychologist; he must be a philosopher, 
acquainted with the general history and problems of philosophy as 
they present themselves to the individual mind. He must be able 
through his general training to see the world through the patient’s 
eyes, and in analysing the patient go back deeper and deeper into 
his mind to the beginning of the attitude towards disease long before 
disease troubled him, the attitude of his parents and others round 
him towards disease, and the reaction of those attitudes upon the 
patient himself. All this is germane to the problem of the origin of 
illness, and of the feeling of illness that may arise from an infection 
or some other disease process, It is in a general way a psychological 
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thing, and as psychological it certainly falls under the heading of 
medicine in the widest sense, although in the process ethical and 
other considerations have to be taken into account. In the process 
of analysis one realizes more definitely how great is the power of the 
mind over the body. In the earlier work of the hypnotists the pro- 
minence this had attained, illustrated in the production of blisters 
and other physical disturbances through strong suggestion under 
deep hypnosis, showed how the idea of a physical or mental state 
could pass over into actuality. What we find in psycho-analysis is 
this—that when the patient has talked for a number of hours, as 
soon as he lies on the couch he passes into a dream-like definitely 
hypnotic state. He is to a certain extent hypnotized. In that state 
his powers of remembering the past, and of reproducing past events 
and describing them with great minuteness, are increased, till 
eventually he is reproducing previous experiences almost as if he 
were living through them again. A patient told me that he felt as 
though he were a little baby in the cradle again, and people were 
leaning over him. We find the re-living of these early experiences 
has a very pronounced effect not only on the patient’s mental out- 
look but also on his general physical health. In so thorough an 
investigation as this, the practitioner sweeps up all sorts of influences; 
he is out for everything he can find of any sort, especially any kind 
of difficulty the patient has experienced, bad influences or good 
influences in his past; he is discovering his early infantile religious 
outlook, his ideas of duty, his feelings towards parents, his tendency 
to identify himself with them and to obey them, and the influences 
on him of these people’s ideas of health and disease. All these things 
come up in analysis. 

We can now reopen the question of spiritual healing on the lines 
of positive science. Those of us who are doctors, while sympathizing 
with the spiritual point of view, feel that so much of this is a matter 
of analysis, of a strictly scientific outlook on the situation, and of 
endeavouring to get the facts more and more into adequate focus 
and into their right proportion. On the psychological side we are 
attempting what is attempted on the physical side where one makes 
a careful bacteriological examination of the various excretions and 
secretions of the body, or of the composition of the blood, and the 
exact history and nature of the disease. Corresponding to all such 
facts which are so important on the physical side, we are getting 
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together a set of facts regarding our patients on the mental side. 
And we do find in the course of this analysis that the patient’s health 
as a rule tends to improve. If the analysis is pushed through, the 
final outcome is a tendency towards improvement in general health 
and increase in the general mental. and physical powers. The mind 
is strengthened by this process. Has that anything to do with re- 
ligion and the spiritual side? As a scientific method it has not. So 
far as you are encouraging the patient to work out his past, letting 
him convict himself out of his own mouth, you are merely doing 
things with scientific method. Of course, you can also indicate from 
time to time your own point of view, although you do this at your 
peril. You may intervene to help him to see why certain decisions 
of his past life were wrongly taken, why his outlook was inadequate 
and led to an unsatisfactory result. So far as you are doing that, you 
are applying your psychology, giving help on the psychological side. 
But you are also giving help on the ethical and religious side so far 
as you are encouraging him on the basis of investigation of his past 
life to be more honest with himself, to scrap ideas that are proved to 
be unjustified and false, and indicating to him a possible ethical 
standpoint, and various alternative possibilities for his choice and 
decision. To that extent you are doing more than one does in 
ordinary medicine. Certainly you cannot say: “ I am going to do 
the analysis and then hand the patient over to someone else for all 
the rest.’’ That someone else would need to know the whole situa- 
tion, and would need to have done the analysis himself if he is to be 
adequate in his advice, encouragement, and direction at the end. 
The general tendency of those who work at the subject with regard 
to psycho-neuroses or functional nervous diseases is to deprecate the 
intrusion of the religious factor in the course of treatment. They 
would say that the problem of the patient’s religion should be settled 
at the end of the treatment. The dealing with all the discoveries 
made in the course of treatment is in every case a problem for the 
physician, the psycho-therapist, rather than for the clergyman. 

Let us now look at it from the point of view of the clergyman who 
is interested in psychological problems but who is not a doctor, and 
whose aim it is to give the patient adequate help on the religious side. 
The patient is ill, and his illness is due in a certain degree to ethical 
and religious factors. What would the clergyman need to do? If he 
were psychologically trained, he would need to do what a psycho- 
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logical doctor does—investigate the patient by deep analysis. That 
would be a very big business, and it would also mean readiness to be 
on the alert for complications of one sort or another. When a person 
is ill in one clearly definite direction, you cannot be sure that there 
is not illness in other directions as well, and you should always be on 
the look-out for possibilities. In cases of pronounced mental disturb- 
ance there is always the possibility of severe mental outbreak, suicidal 
depression, homicidal mania, or various delusions. The clergyman 
gua clergyman is not adequately trained to deal with such situations. 
On the other hand, his training specially enables him to give advice 
with authority on certain matters of conscience, provided that those 
matters are clearly before him. If he does not understand the general 
mental make-up of the patient, and the extent to which special 
incidents in his past have gone to produce his later mental difh- 
culties and so-called temptations, the clergyman may be giving in- 
adequate advice. A doctor does not give advice at all; he helps the 
patient to form his own opinion. A clergyman may tend to advise 
and direct, but he needs to know the facts pretty thoroughly in order 
to do that. This situation may seem to bring us to the Emmanuel 
movement again on a higher level. Again, the desideratum seems to 
be an alliance between doctors and clergymen. The doctor carries 
out the analysis, and gives the clergyman information about the 
analysis. But in the course of an analysis there springs up a strong 
feeling of rapport with the analyst (“‘ transference ’’), which is an 
important factor in the cure, but which is strictly individual. This 
factor of the influence of the doctor is one which cannot be handed 
on to someone else. Nor can you hand on the patient himself to 
someone else. Since the physician has had the advantage of this 
rapport, he should use it as far as he can. He must use it with 
extreme tact, in the Socratic manner. If he is dogmatic, the whole 
process of analysis is disturbed. An analyst who tends to lay down 
the law is not a good analyst. If he is apt to express strong views 
while the patient is humbly displaying his past life, he often simply 
succeeds in shutting up the patient entirely. In order to understand 
the real condition of the subject, the physician must be self- 
effacing. Any advice must be given by implication, and the patient 
must feel that he has made the decision himself. This is one of the 
things psycho-analysis must achieve to help the patient to face the 
responsibility himself. If the analyst gives definitely formal advice, 
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the patient is tempted to take it and to put the responsibility on his 
adviser’s shoulders. To that extent he has lost personality and has 
fallen in the scale of spiritual values, 

What, then, remains for the clergyman to do? If the clergyman 
feels a special call to deal with psycho-neurotic cases, he should cer- 
tainly get analysed himself and learn all he can about analysis ; 
and although he may not have the opportunity of applying it, he 
should bear the facts in mind and apply them, and when he deals 
with patients, take care not to be dogmatic. Many clergymen have 
realized this and have made a thorough study of analysis. 

It might be objected that the above-mentioned method is appro- 
priate only for a special group of illnesses, the so-called psycho- 
neuroses. But it is just these illnesses which have given the most 
considerable results in various forms of miraculous healing, Chris- 
tian Science, and spiritual healing. This does not mean that such 
cases are always easy to cure; and if any method does produce a 
cure it is worthy of respect and consideration. 

By implication I have suggested that psycho-therapeutic methods 
on the plane of positive science, of hypnosis and suggestion, might 
have their beneficial influence upon more definitely physical illness. 
We cannot draw a hard-and-fast line between the functional and the 
organic. Although there is a practical gap between so-called func- 
tional cases and the others, we cannot be sure that a more energetic 
attack on the mental side might not be more beneficial. Even in 
diseases where it is a matter of infection, it is a question not only 
of the virulence of the infection but of the powers of resistance 
possessed by the patient. These powers have to do with his general 
vitality, and much to do with the state of the nervous system. They 
are closely related to his state of mind, outlook on life, and general 
mental make-up. By cultivation of the mind he may increase the 
powers of resistance to physical illness, and even where the illness 
has no ethical significance the recovery may be facilitated by 
development of greater force of character. 

One modern school of spiritual healing is that represented by 
the Guild of Health. Its chairman, the Rev. Harold Anson, has 
written a most important work on the subject. His view of spiritual 
healing is that it is a healing of the entire man, and that one cannot 
otherwise distinguish the mental from the spiritual. If you are con- 
sidering the whole personality you are dealing with the spiritual 
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form of healing. You may heal any particular part of the person- 
ality, remove a patient’s paralysis, or diminish his fear of some 
particular disease, and so help him in that way, and this may be 
called mental healing; but if you are considering his general out- 
look on life, that is spiritual. To this extent you may say that every 
form of healing from this point of view is spiritual healing, even the 
giving of a pill if it is given with the intention of helping the patient 
to adjust himself more satisfactorily to the demands of life and to 
realize his potentialities more adequately. Illuminating as this view 
is, it is doubtful whether it adequately distinguishes spiritual heal- 
ing from mental healing. As psychologists, we always deal with the 
entire personality; even when we meet with apparent dissociation of 
one part of the mind from the rest, we are aiming at harmony and 
endeavouring to strengthen the mind, and to help the more healthy 
part of the mind to deal adequately with the unhealthy part. The 
patient is maladapted, and we endeavour to help him to attain more 
satisfactory adaptation. It is very difficult to define the conception 
of the spiritual. 

There is another possibility which seems cruder, yet may be 
truer, viz., that the spiritual is something which can come to the 
person from without if he prays for it in the right spirit, and makes 
adequate contact with this wider sphere of reality. There is a real 
spiritual world with which we are in contact to different extents at 
different times. We may under certain conditions increase our sense 
of the spiritual and our expectation of help. The spiritual in that 
sense would be distinct from the natural, and there would be a very 
pronounced dividing line between anything natural that has to do 
with the use of ordinary laws, mental and physical, and this appeal 
for spiritual aid. 


Ill 


This brings us at once to the vexed question of miracles. Do 
miracles happen? Is there ever an interference with the natural 
order of events? Within that natural order must be included the 
mental as well as the physical. Many people, including some 
theologians, say that miracles do not happen, because it would be 
derogatory to God to assume that He made the world so imperfect 
that He needed to interfere with it on special occasions. But this 
argument is of doubtful force. We come to the explanation of the 


RELIGION AND HEALTH 307 


purpose of individual existence, and one theory is that men have 
been created as separate individuals and given the power to achieve 
greater freedom in order that they may create or develop their own 
souls. ‘There may well be an arrangement whereby these souls can 
be helped from without if they ask for it, just as in this life there is 
adjustment even in the more naturalistic order for a person to get 
what he asks for. If one person is content with existence at a low 
level, he can become adapted to that level and live a fairly happy 
life. Another person has divine discontent, feels he wants something 
higher, and by striving achieves it. Even in healing the patient gets 
from the doctor what he deserves. Some patients get much more 
help from the doctor than do others, because of their mental attitude. 
In the same way we as individuals can get varying degrees of help 
from God in accordance with our mental attitude. A miracle that 
may seem a miracle from the outside may not be a miracle in the 
sense of any disturbance; there is no overthrow of any of the laws 
of nature, but there is that addition which is possible, though we are 
not anxious to admit it too readily here. But we do so in other 
walks of life. In the realm of art surely the person who is most 
wholeheartedly devoted to his art and awaits an inspiration is the 
one who gets it. Inspiration comes to the great artist. Can we not 
think of spiritual help in the same way coming to him who really, 
wholeheartedly, desires it in the right way, not on the ego-centric 
basis, not for individual advancement and help, but for the sake of 
goodness as such, for the sake of a higher level of development in 
every direction? The final test is the pragmatic one. Let us try 
spiritual healing and test it by its results. Such testing is a very 
difficult problem; it is difficult to test these cases of spiritual healing. 
You need to know the diagnosis, whether it is reasonably accurate 
and made with adequate skill, the state of the patient’s mind, the 
possible hysterical or other psycho-neurotic addition to the illness, 
and how far the result is permanent. It is very difficult to get this 
evidence. It is hoped that evidence of value will be obtained by the 
new committee of doctors and clergymen which the Archbishop of 
Canterbury has set up. 

In conclusion, I may quote from my article on “ Religion and 
Psychology ”’ in “ Science, Religion and Reality,” pp. 319, 320 
(Sheldon Press, 1925): 


“The process of spiritual healing is a process of arousing faith, 
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the faith state, and that faith state may have different degrees of 
rationality, which is the same thing as saying that it may extend 
over a smaller or larger area of the self, and if it is limited to a small 
part of the self, it may mislead the individual instead of helping 
him. One reason why many of us are very doubtful of the wisdom 
of spiritual healing services is that, for many who attend such ser- 
vices, it is an appeal to superficial emotion and to primitive credu- 
lity. There is the tendency to intensify that hysterical condition of 
mind from which many of the patients are already suffering. In 
some cases there may be a disappearance of hysterical symptoms and 
apparent cure, but only at the expense of replacement by another 
symptom—namely, reliance upon a quasi-miraculous possibility, the 
expectation of getting something for nothing, as it were, of getting 
direct gifts without full appreciation of corresponding demands upon 
personality. Mass-suggestion may produce startling results of a 
temporary and superficial kind, but individual treatment is more 
likely to produce deep and lasting benefit. 

“The whole question of spiritual healing in one of extreme difh- 
culty, and awaits further medical and psychological investigation. 
But among its more obvious dangers we cannot overlook the danger 
of intensifying the hysterical or the infantile attitude towards life 
that many neurotic patients have, and the danger of disappointment 
and of a set-back to their faith in the case of those who receive no 
benefit.” 


CHAPTER XXX 


NON-ECCLESIASTICAL CHRISTIANITY 
By Basi, A. YEAXLEE, Pu.D. 


A notable feature in the religious life of our day is the enthusiasm for social service. It has 

found an outlet not only through the organized churches, but through movements which prefer to 

work independently of any Church, such as the Salvation Army, the Young Men’s Christian Associa- 

tion, the various social and educational settlements. These enterprises, while they sometimes 
avoid religious forms, are a genuine outcome of the Christian spirit. 


T would be impossible, even for the subtlest psychologist possess- 

ing the most encyclopedic knowledge, to discern completely the 

working of the spirit of Jesus in our thought and civilization, so 
intricate are men’s motives and so deep the well of their inspiration. 
Moreover, in the smallest community there will always be found 
men and women constitutionally unable to say shibboleth, and 
temperamentally unwilling even if they were able. Non-ecclesi- 
astical Christianity exists on every hand. It is not a condemnation 
of the Churches so much as the revelation of a spiritual life universal 
in its potency, and therefore perpetually seeking outlet beyond the 
main channels thus far cut for it. Apart, however, from the working 
of this general tendency through individuals, the energies that 
became fully manifest in Jesus of Nazareth have found expression, 
especially during the last century and a half, in very definite and 
powerful movements outside the narrower orbit of the organized 
Churches. These have appeared among all sorts and conditions of 
men. No special class, type or nationality can claim a monopoly 
of freshness and freedom in the interpretation of the teaching of 
Christ. A glance at history will show new forms of the one life 
emerging in factory and university, behind the counter and in the 
back streets. Arising, as a rule, in Britain or the United States of 
America, they have one after another girdled the earth, until now 
they are exerting a widespread and growing influence in every land 
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under the sun. They demonstrate on a large scale what is constantly 
happening at every man’s door. Here we can do no more than illus- 
trate one great phase of our story by means of salient facts about a 
few of these movements. Obviously no adequate description and 
estimate of the development of the Adult Schools, the Young Men’s 
and Young Women’s Christian Associations, the Salvation Army, 
the Settlements, and the Student Christian Movement can be con- 
tained in afew pages. But if the reader is reminded of their work 
and its significance he will also, it is to be hoped, be set thinking 
of scores of other ways by which the witness of the Churches is 
reinforced. 


Two supreme forces will be found constantly interacting in the 
birth and growth of these movements—an inner, or personal, and 
an outer, or social. 

The first of these is the missionary adventurousness of men and 
women who, out of passionate conviction, acquired almost invariably 
within the recognized household of faith, have become all things to 
all men that they might by all/means save some. Often the means 
they have chosen may appear to have little relationship to creeds and 
services, orders and sacraments. T’he end they have had in view 1s 
effective contact and spiritual fellowship with men and women for 
whom the essentials of Church life have lost meaning and attractive- 
ness, or have been made to obscure the still more vital elements of 
Christian faith in,God and behaviour among men... 

The second great force is that of changing circumstance—econo- 
mic, social, political, intellectual or other—constraining old and 
young—but more generally the pathfinders of their own time and 
order—to search out the secret of making life more worth living, for 
themselves and for other people. Wanting quite desperately a new 
social or political order, they have dismissed the hope of finding 
light and power from the Church as they saw her. Sooner or later 
such revolutionaries have discovered that Christianity need not be 
conventional in order to be genuine—that, in fact, every Christian 
must rediscover Christ. Beginning, perhaps, with an emphasis upon 
some part or product of Christian truth and conduct which the. 
Churches have neglected, they have come in the end to see that, 
accurately and fearlessly interpreted, Christianity is like the robe of 
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Christ—seamless: no man can take one strip of it apart from the rest 
without tearing the whole to tatters, 

In both cases “ non-ecclesiastical Christianity ’’ has emerged at 
the meeting point of moral and spiritual aspiration and experience 
with crippling conditions in the ordinary life of industry and com- 
merce, politics and international affairs. Often, too, the craving for 
intellectual freedom and honesty, the refusal to accept time-worn 
dogma as satisfactory current coin for interchange of spiritual 
wealth, has proved an important third factor in a creative ferment of 
ideas and activities. Actually the world and the Church have not 
infrequently been unconscious partners in forcing out the full truth 
when they considered themselves rivals, necessarily in dire conflict. 

This becomes plain if we consider the problem as it presented 
itself to the men who launched such enterprises as we have men- 
tioned. They were men of the world, open-eyed to both the glory 
and the shame, the needs and the possibilities, of everyday life as 
they found it. They were humanists, interested in men as men, 
and the more interested if their comrades shared everything with 
them except religious conviction. For they realized that Christianity 
claims and enriches the whole man in every relationship of life, but, 
much as they valued the Church for themselves, they knew that men 
must be met on their own ground, which was very decidedly not 
within the ecclesiastical ring-fence. 

Non-ecclesiastical Christianity thus bears a special witness to the 
vitality and supremacy of that ultimate sense of personal relation- 
ship to God which is the fountain of all the values, personal and 
social, intellectual and moral, esthetic and spiritual, distinctive of the 
Christian religion and its application. In some respects, indeed, the 
Christian experience must be deeper, its qualities more pure, if it 
is to be a sufficient dynamic and sustaining force for effective work 
outside the organized Churches, than if it is able to make use of all 
the aids which life and work within the Churches should afford. 

Intense and intensive as these types of Christianity have been, they 
would be less remarkable were they not equally striking in their 
extensive aspect, in the way in which they have answered to what 
we have called the external and social factor as well as to the internal 
or personal. It is important that we should grasp something of the 
range, as well as of the depth and quality, of what they have done 
and are doing to bring about a way of life, a social and industrial 
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order, a world commonwealth, and a true republic of knowledge and 
wisdom which at once realizes and surpasses the noblest and happiest 
ideals of all the Utopias, from Plato’s “* Republic’ downwards. Just 
because these founders and leaders to whom we have referred were 
in the best sense men and women of the world, they could never make 
the mistake of stopping with the individual, though they were never 
guilty of the futility of starting anywhere else. They set out to win 
whole classes and groups of people, and to deal no less with environ- 
ment than with the person to be enfranchised and transformed. 


II 


In England, at the beginning of the nineteenth century, men 
and women of quick social sympathies and deep religious fervour 
could scarcely escape the challenge of a situation created in part by 
the Industrial Revolution and in part by the Evangelical Revival of 
two generations earlier. The great drift to the towns had resulted 
in the congestion there of a working-class population very largely 
illiterate, often plunged into a sordid and hopeless poverty, and con- 
demned, in so far as they could find work, to soul-destroying hours 
and conditions of labour for women and children as well as men. A 
little later, as national prosperity revived, there developed a shop- 
keeping class whose life was no less limited and dehumanizing, 
though they enjoyed a slightly higher social status. Revulsion from 
these degrading and deadening circumstances issued in a craving for 
exciting pleasures and a demand for material rather than moral and 
spiritual upheaval. Just after the middle of the century the advance 
of Science shook the faith of many among the middle classes. At the 
same time, the reform of the old universities and the foundation of 
the new ones brought many more of the younger generation under a 
mental discipline which stimulated them to do their thinking for 
themselves, and to react against all forms of arbitrary authority. 
The repeated extension of the franchise and the sharper edge given 
to industrial and political group-consciousness by the rise of organ- 
ized Labour awakened masses of the people to new and practical 
interests to which old-fashioned piety appeared to have no relation- 
ship at all. Indeed, Bishop Colenso, Charles Darwin, and Karl Marx 
might well have represented the trinity of evil to the orthodox, 
while to plain lovers of their kind, more interested in facts than in 
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theories, the true blasphemy calling aloud on all hands for rebuke 
and resistance lay in “‘ man’s inhumanity to man.” The spread of 
popular education towards the close of the century produced, among 
other results, a more general resentment of the older philosophies of 
life and of the prevailingly rigid and individualistic view of what 
religion meant. Throughout the century commercial and imperial- 
istic expansion in Africa and the East was raising additional moral 
problems due to the clash between civilizations old and new, and still 
more to the white man’s discovery that he must choose between ex- 
ploiting and serving other races and nations that he encountered as 
“trade followed the flag.” Youth going overseas found itself in 
possession of dangerous powers, and tempted to an exercise of 
intellectual and moral liberty bordering upon licence. 

The Church was busy with philanthropic effort at home, and with 
missionary enterprise in non-Christian lands. Yet she was slow in 
recasting the moulds of her thought, and slower still in addressing 
herself to the changing social conditions of the time, whereas the 
mass of the people responded readily to this provocative, if only half- 
understood, shifting of the intellectual and social scenery. In the 
minds of ordinary men the problems of society, national and inter- 
national, complicated by those of class and race, and seeming to issue 
chiefly in the struggle for subsistence, power, and pleasure, loomed 
larger than those of the individual and his more intimate spiritual 
combat. The churches appeared to have little or nothing to say 
concerning such matters, save as an exceptional prophet lifted up the 
voice of condemnation or appeal, and was duly cast out and stoned. 

In America much the same sequence occurred, though later by 
some twenty years, and in addition immigration caused an acute 
race-problem in her industrial areas, the question of negro-slavery 
brought about civil war, and ultimately the extremes of wealth and 
poverty in her cities became more sharply contrasted than perhaps 
anywhere else in the modern world. On the continent of Europe 
the working classes were more bitterly class-conscious and anti- 
religious, the bourgeoisie at the universities more rationalistic in 
philosophy and theology, the ruling classes more blindly autocratic, 
and the churches of all the great communions more reactionary in 
their pictism, than in either Britain or America. 

The picture is, of course, incomplete. Much more was going on 
inside the churches than outsiders suspected—as always. ‘‘Secular”’ 
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progress was greater in many directions during that hundred 
years than it had ever been. But we have been sketching those 
factors in the environment of the organized Church which consti- 
tuted a problem beyond the power of ecclesiastical Christianity, in 
itself and as it then was, to solve. 

All the more arresting, therefore, is the fact that emerges imme- 
diately from a study of those non-ecclesiastical movements which we 
have cited as typical. Each had its direct origin in the passion for 
personal evangelism, and, however wide became the sweep of its 
social and intellectual activities, its continued vigour of growth 
depended upon the persistence of this motive through them all. 


Iil 


The Adult School founded at Nottingham in 1798 was intended 
to hold together youths and young men already belonging to the 
Sunday School. But William Smith, the doorkeeper of a Methodist 
chapel in Bristol, who was the real father of the movement, set out 
first of all in 1812 to evangelize the poor by distributing copies of 
the Scriptures supplied by the British and Foreign Bible Society, 
founded eight years before. He discovered that most of those whom 
he thus sought to reach could not read. The Adult School was the 
obvious means of meeting this difficulty, and thus of opening the 
way of salvation to the scholars. The earliest historians of the move- 
ment—Dr. Thomas Pole, of Bristol, writing in 1815, and J. F. 
Winks, of Gainsborough, writing in 1821—are concerned with the 
adult schools chiefly as agencies of conversion, and report their 
extension not only throughout Britain but also to America and to 
the foreign mission fields. They speak of many other results of a 
socially and morally uplifting character, but their main purpose 1s 
clear. It shines forth afresh as we read how Joseph Sturge and 
William White gave the movement a new start in Birmingham in 
1855. As late as 1902 we find John Wilhelm Rowntree discussing 
the history and philosophy of the whole movement in relation to 
current apathy towards the churches and with an idea that adult 
schools might become the actual, unconventional, evangelical 
churches of the people. 

During the early days of the adult schools efforts were made to 
reach specially needy or neglected classes of the community, as well 
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as those whom the middle classes called ‘“‘ the deserving poor ”’; 
approach was made to prisoners, prostitutes, “the dark, degraded 
gypsies,’ seamen. In the revived movement of the forties and later 
the programme was broadened, activities of a general social and 
educational character being carried on among the scholars during 
the week, and many schools acquiring premises of their own. The 
Society of Friends undertook the main responsibility for guidance 
and leadership until, in 1899, a National Council was formed on 
a non-denominational and, of course, non-credal basis. Lecture 
courses and week-end lecture schools were encouraged, summer 
schools organized, guest-houses established, and international fellow- 
ship promoted by intervisitation between parties of British and Con- 
tinental workpeople. Co-operation with the Workers’ Educational 
Association and Local Education Authorities was effected. Pioneer 
work was done in prisons, leading undoubtedly to the existing sys 
tem of prison education and visitation promoted by H.M. Commis- 
sioners of Prisons by the aid of voluntary organizations. A great 
development of Junior Schools took place, and the work among 
women was much stimulated. Much help was given by individual 
schools in starting and carrying on Educational Settlements, while 
the National Council took a considerable part in promoting the 
work of Fircroft Residential College for Working Men, setting up 
also its own annual Winter School for Working Women. The mem- 
bership of the movement is now estimated at more than 50,000, and 
the heart of the work is still in the Sunday morning schools (or, in 
the case of women, more usually week-day afternoon schools) for 
discussion of the Bible in relation to practical problems of everyday 
life, an activity immensely enriched by the use of the unique “ Lesson 
Handbook.” Mr. Ramsay MacDonald said in an address to the Gos- 
forth School during 1913 that the schools are “‘composed of men 
and women of simple, humble, direct intelligence searching in the 
Bible, not merely for the way of individual salvation, but for the 
way of social salvation; and there, surely, the democracy of England 
can receive its best enlightenment, its best encouragement, its best 
inspiration.” 


IV 


When George Williams came from Bridgwater to St. Paul’s 
Churchyard in 1851 as a draper’s assistant, he had already, though 
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still in his teens, proved himself an eager and effective church 
member and evangelist. With a like-minded fellow-assistant he at 
once began in his bedroom in London meetings at which others in 
the same house of business were prayed for until, by means of per- 
sonal approach, their conversion was brought about and they were 
added to the little group—who did not disdain to use tea or an 
oyster supper as means of getting into contact with men whom they 
set their hearts upon winning. The Young Men’s Christian Asso- 
ciation was the outcome in 1844, and it is typical of George Williams 
and his colleagues that, as his biographer tells us, when he went to 
America in 1876 to extend the work there he made the voyage an 
opportunity of direct personal appeal to every man on the ship, an 
appeal that never seems to have been resented. Americans visiting 
London sent news of the Y.M.C.A. across the Atlantic, and associa- 
tions were formed at Montreal and Boston in 1851. So strong was 
the spirit of evangelism among the young men of the churches there 
that, largely under the influence of the Cincinnati ‘ Young Men’s 
Society of Religious Enquiry,” formed in 1848, the associations for 
a considerable period were not inclined to regard themselves as 
working only, or even primarily, for young men, but carried on 
missions for the population in general and assisted with the work of 
the Sunday Schools. In Europe, however, while religious societies 
for young men had existed in several countries long before the 
Y.M.C.A. was introduced and, in the case of Germany, the Jin- 
glings Vereine had been active among young artisans, whereas the 
English and American Y.M.C.A.s had appealed chiefly to young 
men in shops and offices, the Continental groups were waiting to 
receive the more powerful missionary impulse which characterized 
the British movement. 

George Williams not only believed in adequate leisure (he was one 
of the protagonists of the Early Closing Association), but also in 
positive preoccupations that would keep men from misusing it. He 
encouraged social gatherings and mutual improvement societies as 
well as prayer meetings and Bible classes. ‘The Exeter Hall lectures 
added to the fame of the Y.M.C.A. in the ‘fifties and ’sixties, and 
classes that equipped men for their daily occupation became remark- 
ably successful. Library and restaurant were regarded as essential to 
a properly designed Y.M.C.A. building. In course of time physical 
education was introduced, and ultimately the fourfold programme 
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of the Y.M.C.A. (religious, educational, social and physical) was 
established, though not without considerable demur on the part of 
some who wished to concentrate upon Bible class and prayer meet- 
ing. In America the development of the full programme was more 
rapidly achieved, while also the extension of the organization to pro- 
vide specially, first for college men, later for industrial groups such 
as railway men, and for coloured men, lent a new breadth and 
resourcefulness to the whole movement. In the United States the 
College Associations provided a recruiting-ground for a highly 
trained secretariat not only of the city associations but also of those 
in the East. America led the way, during the Civil War of 1861, in 
making special provision for the troops in the field, though, as the 
Y.M.C.A. itself was divided on the question of slavery and members 
were fighting on both sides, a temporary organization was created 
by Y.M.C.A. leaders for this particular service. The British Asso- 
ciation at a later date organized a Navy and Army department, 
serving more particularly the Territorial troops during their annual 
period of training, and, when the Great War came, placed the whole 
of its resources with magnificent enterprise and devotion at the dis- 
posal of the Navy, the Army and the Air Force, carrying out a 
unique and stupendous piece of social, educational, and religious 
work on all the fronts, as well as in the home camps and among 
munition workers. The American Association was able to render 
special service in the internment and prisoners-of-war camps until 
the United States also joined the combatant nations, and then, of 
course, the American Y.M.C.A. did as the British had done. The 
Indian Y.M.C.A. undertook the same task for Indian troops serving 
in France and Mesopotamia. This not only gave the respective 
national movements a standing in their own countries such as they 
had never previously possessed, but also reacted profoundly upon 
their conception of their work in peace time, broadening and 
enriching it in every direction. 

Meantime, the Indian National Council in addition to developing 
city and university association work, as the Councils of China and 
Japan also had done, instituted a splendid constructive effort among 
the villages of India by means of co-operative credit banks, which 
were made the lever for educational and social work. Certain secre- 
taries, moreover, performed a great service in mutual interpretation 


by writing scholarly and sympathetic books dealing with Hinduism 
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and Buddhism as well as with Christianity. A singularly important 
piece of work is carried on in London by the Indian National 
Council which maintains there a residential hostel and club for the 
hundreds of Indian students in the colleges, thereby making it pos- 
sible for them to escape loneliness and the worse, though frequently 
resultant, peril of seeing a strange civilization only at low levels. We 
cannot here attempt even to summarize the developments of Asso- 
ciation work in China and Japan, in Australasia, in Africa, or in 
Europe. But an international brotherhood has been created, and one 
fruit of it is the new impetus given by the World’s Committee since 
the War to work for the boyhood of the world, again on the basis of 
the fourfold programme. But it should be said that, called in to 
assist in the task of post-war reconstruction of life among men and 
boys in several of the countries of South Eastern Europe, the Asso- 
ciation is exerting an influence of which the importance from the 
standpoint of world citizenship and spiritual progress can scarcely 
be exaggerated. 


A like spirit was imparted to the Young Women’s Christian Asso- 
ciation when, in 1884, it was formed in London by the coalescence 
of a prayer union started in 1855 by Miss Robarts, of Barnet, with 
the intention of uniting young women from various parts of the 
couniry in prayer and service, and the homes for young women 
wich had developed from the Hostel for Crimean Nurses, started 
in London by the Hon. Mrs. Kinnaird, also in 1855. 

The Young Women’s Christian Association to-day has a member- 
ship numbering a million, drawn from forty-six different countries. 
It has not lagged behind the Y.M.C.A. in its activities. On the 
whole, perhaps because of its later birth, it has maintained a broader 
outlook, theologically, than the Y.M.C.A., especially in its World 
Federation, and has manifested a keener sense of social issues. Thus 
the British Association before the War had an Industrial Law Bureau 
for the purpose of informing working girls of the protection afforded 
them by legislation, and of stimulating and supporting remedial and 
progressive action respecting the conditions of industrial employ- 
ment. The World’s Committee has made special provision for pro- 
moting similar efforts in other countries, and recently in China 
Y.W.C.A. special commissioners (notably Dame Adelaide Anderson 
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and Miss Agatha Harrison) made an important and influential in- 
quiry into the conditions of factory life, more particularly as these 
affect women and children; their recommendations have had great 
weight with governmental and industrial authorities. The British 
Y.W.C.A. has reached factory girls as well as shop girls, and a few 
of the girls of leisure. Two movements, now independent, which 
sprang from its activities, are the society for safeguarding girls while 
travelling, and a national federation of girls’ clubs, while also it 
founded the Residential College for Working Women, upon the 
council of which it is still represented. During the War it rendered 
great service to munitions girls, especially in the provision of hostels, 
canteens, a library, and so forth, and to members of the various corps 
of women engaged on active service with the Forces. ‘The American 
Y.W.C.A., in addition to work of a similar kind, has its college 
branches, forming, as we have seen, part of the Student Movement, 
and both the American and the British Associations have, like the 
Y.M.C.A., sent a large number of secretaries to the assistance of the 
indigenous associations in India, China and Japan, as also to the 
vitally important fields of Eastern Europe and Asia Minor. An 
active ally in all lands of the Girl Guides movement, the Y.W.C.A. 
has done much to stimulate amongst all its members a love of the 
open air and of camp holidays. Its Christianity is of the body no 
less than of the spirit. 


VI 


The British Student Christian Movement took its rise in two 
streams of evangelistic enthusiasm, one in America and one at home. 
In 1884 the Cambridge Seven, distinguished athletes and leaders in 
University life, sailed for missionary work in China, having pre- 
viously visited other British Universities and called for volunteers. 
Henry Drummond was persuaded to follow up the stirring effect of 
their example and appeal by holding those meetings for students in 
Edinburgh and elsewhere which for ten years constituted a great 
apologetic and evangelistic campaign. Studd and others of the 
Seven visited America, as did Drummond, and were able there to 
reinforce a movement in the colleges started by Robert Wilder, who 
at a student conference at Mount Hermon in 1866 found a score of 
men, like himself, pledged to the service of Christian missions, and 
made so effective an appeal to the others that a hundred—including 
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John R. Mott—volunteered. Two years later the American Student 
Volunteer Missionary Union was formed. Wilder visited England 
in 1891, and the result was the foundation of the British Student 
Volunteer Missionary Union in 1892. But when an attempt was 
made to carry the fiery cross through the Colleges and Universities, 
it was discovered that personal religion among students was at so low 
an ebb as to make this crusade comparatively ineffective. Accord- 
ingly, next year, the Inter-University Christian Union was formed 
for the purpose of dealing with this prior task, and became, under 
the far-sighted and devoted leadership of Tissington Tatlow, the 
British Student Christian Movement, comprising the Student 
Volunteer Missionary Union, the General College Department 
and the Theological College Department. 

In America—which, for this purpose, has always meant Canada 
and the United States acting together through an international com- 
mittee—the Student Christian Movement has from the first been a 
part of the Y.M.C.A. and the Y.W.C.A. The Y.M.C.A. began, as 
in England, among the young men of the cities, but Luther 
Wishard, a young university man who had become a member, con- 
ceived the idea of making it an equally great force in the colleges 
and universities. He kindled the enthusiasm of the Y.M.C.A. 
leaders, and in 1877 there was created an inter-collegiate Y.M.C.A., 
though it should be remembered that isolated societies akin to the 
Association had been started in the universities of Michigan and 
Virginia as early as 1858. The influence of the S.V.M.U., already 
mentioned, strengthened the work in colleges, and it was deepened 
and unified at the first summer conference of students in America, 
held by invitation of D. L. Moody at Northfield in 1867. Mem- 
bers meanwhile had gone to the East as missionaries, and had started 
associations in Ceylon, China and elsewhere. They now asked the 
American Association to help, and in 1888 Dr. Jacob Chamberlain 
went to a student conference to plead, as a missionary from India, 
for the establishment of association work there. Secretaries were 
sent out, first to investigate the possibilities, and then to assist the 
indigenous associations, while similar aid was forthcoming from the 
British Association, and later, for the Y.W.C.A.s, from the parent 
Y.W.C.A.s in England and America. The student Y.W.C.A.s of 
America and the East united with the Student Christian Movements 
of Britain and the European countries in 1895 to form the World 
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Student Christian Federation under the leadership of John R. Mott, 
being represented also in the World’s Committee of the Y.M.C.A. 
set up at Geneva in 1878. A similar development took place in the 
case of the Y.W.C.A.’s, in their relationship both to the World 
Student Christian Federation and to the World’s Y.W.C.A., estab- 
lished in 1894. It suffices to recall the great evangelistic campaigns 
of John R. Mott and Sherwood Eddy as proof that the wise states- 
manship of the one and the brilliant Christian propaganda of the 
other have been inseparable, in their work for young men all over 
the world, from that devotion to the winning of the individual which 
was the distinguishing characteristic of George Williams. 

Once again, therefore, the rise and growth of a great non-ecclesi- 
astical expression of Christianity is seen to have its mainspring in a 
return to the spirit of the Gospels and the Acts of the Apostles. 

One aspect of student life is its happy-go-lucky and rather riotous 
irresponsibility. Another is a tendency to take too seriously its 
importance for the future of the world. But clearly a spiritual 
fellowship of more than 200,000 young men and women, each play- 
ing a full part in the college life of one among the forty nations thus 
linked together, is an international force of great potency. More- 
over, a student generation has an average duration of only four 
years, and the influence of the World Student Christian Federation, 
with its constituent national movements, must be multiplied accord- 
ingly. By it students are brought to face not only problems of per- 
sonal faith and conduct, but also those of vocation, of social organiza- 
tions and relationships, of race contact, of war between nations and 
between classes, of reconciliation and reconstruction in all the fields 
of thought and practice. They do so in an atmosphere of frankest 
mutual criticism between the varied types of idealist and realist 
opinion, permeated by a common desire to get at the truth about the 
facts as well as about the Christian principles that bear upon them, 
enriched, too, by that unique comradeship between the shyest or the 
most irrepressible of students and the ablest and strongest among 
professors and leaders from the worlds of politics, industry, and 
religion which student camps and conferences have so amazingly 
produced. College Christian Unions work through study groups, 
lectures and addresses, religious meetings and social intercourse. 
The national and international organizations provide travelling 
secretaries, arrange frequent conferences, and publish specially pre- 

V III 


322 AN OUTLINE OF CHRISTIANITY 


pared literature. The aim of the whole movement is to make 
students think, radically and originally, about their studies and their 
careers in relation to religion; to create a genuine devotion to the 
service of God and humanity; to preserve asense of humour, per- 
spective, and health in body and mind which makes for unity 
amidst splendid differences. It has transcended nationalism and 
sectarianism because, while encouraging students to be loyal to the 
land of their birth and the Church of their choice, it has brought 
together representatives of all countries, classes, and beliefs in that 
intimate personal contact which alone can issue in a real mutual 
respect and appreciation. What this may mean for the leadership of 
the world’s life in all its phases is perhaps best illustrated by the fact 
that in one year there were six Chinese members of the movement 
studying at American universities who later became Secretaries of 
Legation, delegates to the Versailles Peace Conference, heads of 
Chinese Government departments, officers of the Chinese Y.M.C.A., 
and so forth. Nor is this an exceptional record. It indicates also the 
literally incalculable importance of the work done by the movement 
in every country for students of other countries taking courses of 
study in the colleges and universities there. That the movement can 
be of very practical service was shown after the War by the magni- 
ficent work of student relief carried out by co-operative effort in 
Central and Eastern Europe—an activity even more valuable for its 
eirenical than for its economic results. 


VII 


It is scarcely necessary to do more than mention William Booth, 
for, as all the world knows, he had been for nearly twenty years an 
ordained missioner before he left the Methodist Church to begin his 
independent work, under the name of “* The Christian Mission,” in 
a broken-down tent and a derelict warehouse in East London during 
the summer of 1865. His supreme aim was to get equally broken- 
down and derelict men and women to the penitent form. When, at 
Christmas time in 1877, he took for his enterprise the name of the 
Salvation Army and became its General, this was the first duty that 
he laid upon everyone who became a soldier. ‘To the very end of his 
life his journeys up and down his own land and all over the world 
were first and last the occasion of gigantic evangelistic effort, what- 
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ever burden of administration, or business of founding and follow- 
ing up some new experiment in social reclamation they might have 
had for him. 

The social work of the Salvation Army has attracted world-wide 
admiration. It was implicit in and inseparable from the Gospel as 
General Booth saw and preached it. His aim was to abolish the slum 
as well as to reclaim the slum-dweller. He gave food and shelter to 
starving and homeless men and women before he talked to them 
about their souls. He provided work of a temporary kind for the 
unemployed while permanent occupation was found for them, set 
up farm colonies and developed schemes of emigration. He did not 
even stop short of an anti-suicide bureau for the despairing. His 
book, “‘ In Darkest England and the Way Out,” published in 1890, 
touched the compassions of the whole country, but it made men 
think hard, as Booth had thought, about practical measures, and 
brought him £100,000 wherewith to launch some of the experi- 
ments that he advocated. To-day the Army is at work all over the 
world, seeking with unabated zeal the conversion and “ holiness ”’ of 
individual men and women, and offering a fresh start in life through 
manifold means to those who need it. Its activities are perhaps more 
remedial than socially reconstructive. But so far as they represent 
Christianity in action among those who are “ down and out,” they 
have convinced many, who would otherwise be indifferent or 
sceptical of the living power of genuine personal religion. 


VIII 


Samuel Barnett, an Anglican vicar in London’s Whitechapel dis- 
trict and, in 1884, the founder of Toynbee Hall and so of the 
University Settlements movement, did not approach the social 
problem by the methods or from the theological point of view of a 
George Williams or a William Booth. His whole venture was ex- 
plicitly and uncompromisingly an enlistment of men and women 
possessing education and leisure in the service of the Kingdom 
of God among their less privileged brothers and sisters. Never 
did he forget or depart from the principle that, whatever may be 
required of the Christian community in the way of changing social 
and economic conditions, this will be of little avail unless at the 
same time individual men and women take upon themselves per- 
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sonal allegiance to the Lord of the Kingdom. The same was true 
of Jane Addams, who played the part of an American Samuel 
Barnett at Hull House, Chicago, and will be found to hold good 
of the Settlement leaders in Paris, Berlin, Vienna, Kobe, or where 
you will. 

The object of the Settlements was not charity but neighbourliness 
based upon mutual knowledge. As Canon Barnett well knew, the 
problem to be solved was not that of the physical proximity between 
wealth and poverty, between overcrowding, unemployment, in- 
adequate education and sheer degradation at one end of the city, and 
culture, power, and ignorant or thoughtless prosperity at the other. 
It was one of relationships that could only be wrought out as repre- 
sentatives of Disraeli’s “ two worlds ” lived and worked together for 
a common end. Clubs and classes, poor man’s lawyer and dis- 
pensary, service on municipal bodies and the training in social sym- 
pathy and service of men and women who would later occupy influ- 
ential positions 1n government, politics, commerce and industry, 
education and the Church, were all included in the programme. 
But the greatest task of all was to help the unprivileged to help them- 
selves. Some Settlements forgot this, and became more charitable 
than creative. As elementary education spread and the working 
classes became more self-conscious and more active in local affairs, 
while national legislation empowered or required public authorities 
to undertake much that hitherto had depended upon voluntary 
effort, the task of the Settlement changed. The business of experi- 
menting in social organization on lines which, once their usefulness 
had been demonstrated, the local authorities were compelled to 
follow, was invaluable. But nowadays the work of the Settlement is 
rather, on the one hand, education (by social contact as well as by 
more formal methods) and, on the other, research and the creation 
of an informed and progressive public opinion. At the first inter- 
national conference of Settlements, held at Toynbee Hall in 1922, 
it was reported that some 800 Settlements had now been established 
in various parts of the world, about half of these being in America, 
and the view of their function just mentioned was strongly empha- 
sized. In America Settlements have done much to assist in solving 
the problem created by the growth in American cities of colonies of 
European immigrants without the speech or the social standards of 
their new neighbours, educating them in both the ordinary and the 
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deeper sense. A striking piece of work accomplished by the French 
Settlements since the War, with assistance from the American move- 
ment, has been the creation of social centres in the ‘“‘ devastated 
areas ’’ of Eastern France, where the war had swept away not only 
houses, farms, factories, and shops, but the old feudal organization 
of village life in dependence upon Church and manor, making some 
fresh and democratic basis of community life essential. In the East 
perhaps the most arresting achievements have been those of the 
Settlement established at Kobe by Mr. Kagawa, who has taken hold 
of the terrible conditions of the newly industrialized Japan, and has 
penetrated and portrayed not only the circumstances but also the 
psychology of the industrial workers, 

Canon Barnett early declared that the social problem is at root an 
educational problem. This conviction has caused the development 
in England from 1914 onwards of Educational Settlements. These 
are centres of adult education on a non-party and non-sectarian 
basis, democratically organized, where many groups of students pur- 
suing various interests by all sorts of formal and informal methods 
make for themselves a people’s college, closely related to a university 
and to the local education authority, but providing absolute freedom 
of experiment in the diffusion of humane culture and the creation 
of sympathies that overleap the barriers of religious, political and 
social opinion. While not upon a religious basis in the same sense as 
many of the older Settlements, and characteristically non-residential, 
they include the study of religion as being part of a complete edu- 
cation just as much as is that of economics, history, literature, 
science, art, music and drama. But what a man will study is, of 
course, left to himself. Practically all the other organizations for 
adult education, except the adult schools, have barred the study 
of religion in fear of controversy or proselytism. 

With the possible exception of the Salvation Army and of that 
passing phase in the development of the adult school movement to 
which reference has been made above, none of these movements has 
taken itself, or wished to be taken, for a Church or the substitute for 
a Church. The American Y.M.C.A. has steadily refused to depart 
from its original test for active membership, which was membership 
of an evangelical church, though it regarded a test-free associate 
membership as essential to the performance of its task of interpreting 
Christianity through personal fellowship. The British movement 
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began that way, but soon relinquished the requirement for the 
narrower if apparently broader one, that candidates for active mem- 
bership must give evidence of conversion to God. The Paris Basis of 
1854, reaffirmed in 1905, was one for the purpose of international 
federation, and consequently was affected by the spirit of compro- 
mise. Some national councils and associations made it a test of per- 
sonal membership, but this was not necessary from any point of view 
but their own. Actually all that the declaration was meant to con- 
serve was an evangelical and trinitarian faith. The continued use 
to-day of formula devised two generations ago has sometimes led to 
misunderstanding, and in some cases to exploitation by those of the 
straiter sect, but it should be interpreted in the spirit of those who, 
when they framed it, were among the most progressive Christian 
laymen of their day. The Y.W.C.A. started with the advantage of a 
much later and therefore more generous formulation of its basis, 
which it has been wise in reshaping from time to time, so as to make 
clear the personal, social and international aspect of its gospel and 
its guiding principle of close co-operation with the churches. 

The Student Christian Movement, too, has expressed in its aim 
and basis, revised as occasion demanded, its concern for the develop- 
ment among students of a spiritual life and fellowship in the disciple- 
ship of Jesus Christ, and for the supremacy of His spiritual authority 
over all realms of human thought and action. By a kind of systole and 
diastole it has drawn the leaders of the churches into the service of 
the movement, and thereby has helped to keep their outlook broad 
and their thought progressive and practical, while on the other hand 
it has conserved for the service of the Church, clerical and lay, the 
lives of some of the ablest and finest of the young men and women in 
the universities who, but for the mediating and interpreting function 
of the movement, might have gone out into the world ignorant of 
true Christianity, indifferent to its claims, and perhaps hostile to its 
activities and expansion. 

The adult schools, during the middle period of their history, were 
really a home mission activity of the Society of Friends, and derived 
their finest leadership from that community, small indeed, but rich 
in social sympathy, intellectual energy and spiritual insight. In- 
deed, it may be said that throughout the Schools have owed their 
progress mainly to men and women whose roots were in the 
churches, though the Schools, especially latterly, have not contri- 
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buted to the membership of the churches as largely as they might 
have done, and, if they are loyal to the logic of their own claims, 
should have done. 

While the Salvation Army is best known to the outside world in 
its efforts to secure conversions, its inner life rests upon an equally 
strong endeavour to build up the convert in the knowledge and 
practice of the Christian life. It is significant that General Bram- 
well Booth, though no less an evangelist than his father, won his 
spurs as a leader of holiness meetings, those regular weekly gather- 
ings at which soldiers of the Army are trained in the privileges and 
duties of their faith. 

As to the Settlements, many of them were founded by churches, 
and in all it remains true that among the most devoted and effective 
workers have been those whose motives were definitely Christian. 
There has been close co-operation between the Settlements and the 
churches, which have often found in the Settlements the most 
suitable outflow for their sncial energies. 


IX 


It thus appears that non-ecclesiastical Christianity has not sought 
to rival ecclesiastical, and is unlikely to supplant it. Both are neces- 
sary for the full expression and expansion of the Christian religion. 
The churches have owed as much to the stimulus, the example, the 
freedom, and the pioneering enterprise of the extra-ecclesiastical 
movements as these, on the other hand, have owed to the stored-up 
spiritual experience and the means of grace and discipline that the 
Church possesses. The world has responded to both. At the same 
time it may be asked whether the churches have profited as much 
as they might have done from the experience of the pioneers and 
experimenters whom they have sent forth. 

What type of Christianity has the non-ecclesiastical movement 
produced ? Is it truer to the original ? Is there any characteristic 
quality or variety of Christian manhood and womanhood which the 
world would lack if these adventures had never been made, these 
organizations never created ? 

In reply it should be said that all these movements, like the 
Church itself, stand for completeness of humanity, fullness of life, an 
ideal order of national and international society, dominated by the 
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spirit and teaching of Jesus. Their objective is obviously the same as 
that of the churches. But, again like the churches, they are unable 
to reach it completely by their own unaided effort. What they have 
done is to emphasize certain aspects of life and truth that were in 
danger of being neglected or under-developed. Thus they have in- 
sisted upon the function of the laity in leadership and (with the ex- 
ception of the Salvation Army, that extraordinary non-ecclesiastical 
counterpart to the Roman obedience) upon complete democracy in 
organization and government, upon the basing of fellowship on 
common personal loyalty to Jesus Christ rather than on creed or 
form of worship, upon the application of religion to every aspect of 
human life, and upon the use of apt if unconventional methods in 
approaching those who are to be won for the Kingdom of God, 
while one of their chief contributions has been the promotion of per- 
sistent, thorough, honest education. Faced by the inadequacy of 
older evangelistic methods to the needs of a new day, they have 
furthermore developed educational evangelism and proved its effici- 
ency. They have also opened up new paths to unity between men 
and women of differing social position, theological and political 
conviction, and nationality. 

Their weaknesses are as obvious as their strength. Desiring fear- 
less freedom of thought, they have sometimes failed in depth, and 
have lacked the daring to formulate their thought. Refusing the 
trammels of ecclesiastical and exterior authority, they have not 
always accepted the intrinsic authority of scientific truth, spiritual 
experience, or moral achievement. They have tended to overlook 
the nature and extent of the responsibilities historically and in- 
herently belonging to the Church. Sometimes quietly, and perhaps 
unconsciously assuming their sufficiency apart from the churches, 
they have refused the obligations incumbent upon all churches, or 
equivalent organizations, and so have led their members to remain 
satisfied with less than a full measure of Christian growth and ser- 
vice. But these things should not be allowed to obscure their witness 
to the dynamic force of freedom, their insistence upon reality and 
practicality in religion, their openness to new ideas and ways of 
doing things, and their high valuation of the ordinary man. 

As individual movements those that we have cited may increase 
or decrease. As representative of the incalculable and unfailing 
power of the Christian spirit to meet new needs as these arise, they 
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are clear evidence of something permanent in the lives of men. 
When an idea or an institution has reached the stage of universal and 
unquestioning acceptance, as we have often been reminded, it is as 
good as dead. Men recognize this in all other realms, but are apt to 
apply the reverse criterion to religion. But the proof of life is power 
to reproduce itself. If we may argue from analogy, recognizing the 
dangers of that seductive method, biology suggests that survival 
depends, not on ability to go on producing the familiar types, but 
upon an adaptability which renders it difficult for the most skilled 
observer to trace the exact line of descent. “ No salvation outside 
the Church,” said an early Father. But even then Christ had long 
before warned His disciples, when they complained of the man who 
cast out devils but “‘ followeth not with us,” that it is hazardous to 
draw the boundary line with our limited instruments of perception 
and division. ‘To vary the metaphor, when He said, “‘ Other sheep 
I have, which are not of this fold,’”’ He may well have had in mind 
those whose Christianity was not even apostolic, and still less was 
ecclesiastical, And if we to-day would examine fairly the evidence 
of His continuing power in the world we must beyond doubt take 
full account of those who, outside of the churches as well as within, 
have the mind and spirit of Christ. 


CHAPTER XXXI 


CURRENT RELIGIOUS TENDENCIES 
By Prorgssor SuarteR Matuews, D.D., LL.D. 


The nineteenth century was pre-eminently the age of science. At first there was hostility to the 

scientific methods and results, but the Church is learning to accept them and make use of them in 

its own thinking. It has found them a powerful aid in the study of the Bible and the knowledge 

of God. Increasingly the scientific method is finding its place in religious thinking, and the religions 
temper is characterizing the scientific outlook. 


HE religious conditions and tendencies of our own time must 

be approached with the understanding gained by a know- 

ledge of the history of the Church, and the future can be 
foreshadowed only in the light of that knowledge. We must look 
at something more than statistics and superficial characteristics. Nor 
can our attention be centred on any single nation. So closely have 
the various peoples become associated that religious tendencies 
everywhere are becoming all but identical. We must expect the 
influence of Christian idealism to be strongly felt in social life. Only 
as we grasp the idea that any society tends to reach a sort of level, in 
all aspects of its life, 1s it possible to appreciate the interplay of the 
varied interests expressed by the actual persons who compose the 
society. 

One of the most striking characteristics of recent days is the dis- 
appearance of the political institutions which the nineteenth century 
inherited from the Middle Ages. The positive side of this dis- 
appearance is, of course, democracy, and in some portions of the 
world attempts at communism. The revolutions which have swept 
so many countries during the past hundred and fifty years have been 
something more than political revolts. They mark the emergence of 
new social controls. It is no accident, therefore, that there should 
also appear religious bodies which by their very organization 
embody the democratic interest. The Protestant movement by no 
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means shattered the Roman Catholic Church, but it so disturbed the 
unity of Western Christianity that all sorts of free movements became 
inevitable. The last generation has seen a marked development of 
democratic interests within all phases of Protestantism and within 
many nations. The State Church has all but disappeared, and even 
in those churches whose tradition is not strictly democratic there is 
a marked increase in the participation of the laity, including the 
women, in the conduct of Church affairs. 

A second element of change in our social life is the influence of 
science. From any point of view the scientific development means 
not only a growing knowledge, but also the rise of natural forces. It 
would be, of course, absurd to say that even the remote past was 
without scientific knowledge. Humanity has always been able in 
some degree to organize the forces of nature for the furtherance of 
its plans. As compared with the discovery of fire and its relation to 
food, any modern discovery seems small indeed. But the last 
generation has not simply been able to appropriate natural forces; it 
has developed a method for such appropriation which at the same 
time has changed its modes of thought. Generally speaking, this 
scientific point of view may be expressed thus: the universe is not 
the creature of chance, but is marked by order. If one can reproduce 
the conditions in which an event takes place, it is possible to repro- 
duce a similar event. As all things are within the law of causal rela- 
tion, it is possible to forecast the result of experiments by the use of 
hypotheses to be tested in turn by further experiment. Thus scien- 
tific knowledge is a new basis of assurance which by its very nature 
is opposed to dogmatic authority, though not critical of faith. 

It was inevitable that this change in the cultural life of the people 
should find expression in religion. This influence of the experi- 
mental methods of science, however, upon religion is much more 
profound at present than at any other period, because of the funda- 
mental antagonism between induction and authority. The develop- 
ment of Christian doctrine has always been largely influenced by 
the intellectual and social habits of a period. Political autocracy has 
accustomed men to organize all phases of life authoritatively. Ortho- 
doxy, as organized in the course of the centuries, has often meant the 
religious beliefs of the dominant elements of a society—that is, of 
those men}who have%been in control of institutions and#govern- 
ments, Doubtless in large measure this accounts for the fact that 
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the Christian movement has maintained such a vigorous life, but it 
also accounts for the fact that in the Church, as in the State, sover- 
eignty has been a basis of conformity. What the councils and synods 
determined, the State protected and enforced. The breakdown of 
overhead authority in politics has been contemporaneous with the 
development of the inductive method of establishing truth. Thus 
both political and cultural interests are combining to raise questions 
concerning religious beliefs. 

Especially was the influence of science destructive in the second 
half of the nineteenth century. So closely was the doctrine of the 
infallibility of the Bible associated with indifference to scientific 
findings, that the rapid acceptance of the hypothesis of evolution was 
felt to threaten confidence in the Scriptures upon which Protestant 
theology was based. The Roman Catholic Church by no means 
escaped the same danger, but was to a very considerable extent pro-~ 
tected by its own elevation of the findings of the Church to equal 
importance with the Scriptures. The Roman Catholic Church has 
never taken such an attitude toward the theory of evolution as to 
prevent its acceptance by the faithful. Indeed, the development of 
Church authority was not always antagonistic to scientific thought. 
The theologians of the Roman Catholic Church have therefore to a 
considerable extent been free to accept certain elements of the 
evolutionary teaching so long as they hold fast to the supremacy of 
the Church in the field of dogma. In Protestantism, however, the 
issue was sharply drawn. The nineteenth century saw a bitter 
struggle between science and theology, and even between science 
and religion itself. At the dawn of the twentieth century there was 
a decided danger lest the scientific movement, by alienating its 
followers from the traditional Protestant theological teaching, should 
bring about widespread agnosticism, if not downright materialism, 
born of a mechanistic interpretation of the universe. The rapid ex- 
pansion of education carried the scientific attitude of mind to an 
entire generation, and the tragedy of the Great War so shocked con- 
fidence in the spiritual worth of mankind as to produce serious alarm 
among those who believe in the supreme value of the Christian 
faith. In consequence there has arisen a new struggle between the 
representatives of orthodoxy and the representatives of science. 

This struggle has served to disclose a new tendency within the 
religious field. ‘To many persons conflict between religious faith and 
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scientific knowledge was unthinkable. Convinced theists, they felt 
that any theology to be true could not be opposed to facts given by 
scientists. They therefore began the study of the Bible with a view 
to discovering the truth in the Protestant position, by the application 
of historical and critical methods to the Biblical material. The same 
movement within the Roman Catholic Church was checked by 
papal action, but even within that communion the Modernist move- 
ment has been silenced rather than ended. 

The second stage of the tendency is to be seen in the increasing 
use of the evolutionary idea to gain a better understanding of God 
and religion. The results of the substitution of investigation and 
method for ecclesiastical authority are still uncertain, but in general 
they conserve the basal values of the Christian religion in a marked 
degree. On the one hand the outcome of the new tendency has been 
to discard theology as a system of Biblical study organized on the 
basis of Aristotelian philosophy. On the other hand, it has served 
to intensify the conviction as to the value of the teachings of Jesus, 
both as regards God and human relationship. In consequence, 
emphasis upon Christian living rather than theology is already to be 
seen in all phases of Protestant Church activity. 

Such a tendency to establish Jesus and His teaching in the place 
of formulations of Christian truth made in the past is in sharp con- 
trast with the movements of the seventeenth century, which was 
dominated by political rather than scientific interests. As in all 
doctrinal changes, the religious life of a mobile minority of Chris- 
tians is one phase of the creative social forces of its day. Just as the 
Christian movement in the Hellenistic world was metaphysical, in 
Western Europe imperial, in Northern Europe national, and in 
Great Britain and America democratic, so to-day Christians have 
come under the sway of scientific interest. The change is not 
limited to any Church or any people. It is found in the mission 
field as well as in the churches of Europe and America. Even where 
ecclesiastical authority has succeeded in checking its progress, its 
influence is felt. Older churches and theologies are not passing 
away, but religion, while conserving the elements of the past, is 
experiencing readjustment of emphasis upon doctrines. ‘Through- 
out the world Protestant theology discloses a tendency to rely less 
upon arguments drawn from miracles and inherited formulas, and 
more upon the spiritual power of religion itself. This elevation of 


334 AN OUTLINE OF CHRISTIANITY 


vital rather than dogmatic interests makes it possible for men of 
different doctrinal views to co-operate in expressing their common 
faith in Jesus as the revealer of the salvation of God the Saviour. 
Religion, even among those most loyal to doctrinal regularity, is 
finding active expression in social service, the removal of injustice, 
the attempt to abolish war, and the fusion of the Gospel of Christ 
with the expansion of Western civilization. In other words, the 
scientific spirit, which in the middle of the nineteenth century 
seemed to threaten the very structure of the Christian faith, 1s now 
making invaluable contributions to Christianity. 

One service of science to religion is to be seen in the recent 
development of religious education. The Church from the very 
earliest days has always undertaken to train its youth. The cate- 
chetical schools of the ancient Church were born of the educational 
methods of the Roman Empire, and the methods of the Church in 
succeeding ages were those of their time. In the nature of the case 
these were largely philosophical and formal. Children were taught 
the catechism, and the clergy were thoroughly grounded in the 
elaborate and precise methods of scholasticism. ‘To a very consider- 
able extent, however, education was aristocratic, limited to those who 
were to occupy positions of leadership. With the rise of democracy, 
educational methods were extended to the people at large, and the 
public school became a sign manual of the extension of rights and 
privileges to the masses. 

It was natural that there should be a corresponding movement in 
the educational methods of the Church. The Sunday School was the 
result. Voluntary teachers gave instruction in the Bible to children. 
As this practice became more widespread there were formed various 
organizations for the purpose of furnishing uniform lesson material. 
The picture of hundreds of thousands of persons studying the same 
passages of Scripture served a useful purpose in giving unity and 
enthusiasm to great organizations of Sunday Schools in various 
countries. In turn these organizations established the World’s 
Sunday School Association, which holds conferences in different 
lands, The popularization of Bible study is incomparably greater 
to-day than ever before in the history of Christianity. 

As interest in general education developed, marked changes and 
advance in both curriculum and educational technique resulted. A 
new educational philosophy and science met the very widely felt 
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need of more efficient methods in the midst of industrial and social 
change. Psychology reached over into education. This new interest 
appeared in the field of religious education. In the United States the 
establishment of the Religious Education Association gave oppor- 
tunity for the interchange of views on the part of those who were 
convinced that it was necessary to emphasize the mutual obligations 
of morals and education. In England the clergy are showing active 
interest in the application of psychology to Church activities. In the 
course of a few years practically all denominations in the United 
States and Canada have reorganized their educational policies, re- 
placed—or at least supplemented—the uniform lessons with graded 
lessons and established departments of religious education. ‘The 
International Sunday School Association, at first hesitantly, but with 
increasing perception of new conditions, has combined with the 
body representing the educational directors and editors of the 
various denominations to establish the International Council of 
Religious Education, which is now under the general direction of 
those who have received professional training as teachers. 

In Europe, where religious instruction has for years been a part 
of the school curriculum, new methods are less noticeable, but are 
gradually gaining recognition. The radical attempt of Russia to 
prevent the religious instruction of children is as unique as it 1s 
dangerous. 

This new interest in religious education includes other elements 
than the study of the Bible. It undertakes to utilize all the life 
interests of the pupil for the purpose of helping him to recognize 
more clearly the social obligations upon which he is entering. 
While by no means abandoning instruction in catechism, the leaders 
of the new educational movement are less concerned with doctrines 
than with action. To a very considerable extent they are influenced 
by recent tendencies in psychology. The practical bearing of such 
an education seems likely to be great, and it is altogether probable 
that it will raise the general ethical level of society. 

The widespread development of Young People’s Societies, Boy 
Scouts, Girl Guides, and other organizations intended to build 
character in youth, serves to popularize the results of educational 
reform. 

It should, however, not be:overlooked that this type of religious 
education is exposed to the danger of all methods which rely upon 
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modern psychology. There is danger lest religion may be conceived 
of as merely a form of behaviour, and that belief in the existence of 
God may be replaced by an over-emphasis upon social ideals. This 
danger has not been unobserved, and those who are conducting the 
teaching agencies of the Church have been careful to conserve 
elements of doctrinal instruction which serve to give more than a 
merely utilitarian basis to morality. 

The total effect, however, of the new religious education is 
already beginning to appear in the non-theological type of religion 
which is rapidly gaining ground among the laity and young people 
who are in school and college. In consequence, tension is increased 
between the older type of ministry and the religious habits of the 
rising generation. It is fortunate that the Youth Movement in 
England and America found the Church already supplied with 
educational institutions capable of adaptation to the new conditions. 

Only as the new attitude of youth resulting from education and 
the disintegration of many social conventions is approached from its 
own angle, and only as the rising generation is taught to believe in 
God in accordance with its own sense of reality, can religion hold its 
place among intelligent people in the future. The success of this 
new development of religious education warrants large hopes that 
the difficult transition from the emphasis upon theology to the in- 
culcation of the morals of Christianity can be successfully made. 

There still remains opposition to the use of scientific methods and 
results in religion. Groups like the Adventists, who centre attention 
upon the speedy return of Christ from heaven to usher in the Judg- 
ment Day, naturally have no sympathy with evolutionary theories. 
Others, like the Baptists, undertake to build up a religious move- 
ment around truths which are essentially those of non-evangelical 
Christianity. 

Within the orthodox churches, also, there is to be found opposi- 
tion to the influence of science. In America opposition to the higher 
criticism of the Bible and to evolution is more pronounced than in 
Great Britain. It springs largely from those who, because of either 
age or circumstance, have not passed through the educational pro- 
cesses of more recent days, and who carry to logical outcomes their 
belief in the verbal and literal inspiration of the Bible and its abso- 
lute authority in science as well as in morals and religion. Obviously 
the evolutionary theory of the origin of the cosmos and of life is not 
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in accord with a literal reading of the opening chapters of Genesis. 
It could hardly fail, therefore, to meet opposition also in the name 
of Christianity itself. If the authority of dogma or inherited Church 
doctrine once be threatened it seems to many that the entire founda- 
tions of Christianity are in danger. 

From such a natural reaction there has sprung up a world- 
wide refusal to rethink or restate the Christian doctrine as contained 
in the formulas of Roman Catholicism and in the Confessions drawn 
up in the seventeenth century. Modernism, in the sense of an 
attempt to vindicate the Gospel by means of the methods and 
concepts of science rather than by ecclesiastical authority, has been 
condemned alike by the pope and by certain orthodox Pro- 
testants. Within the field of Protestant Christianity, bothin Europe 
and America, have developed a number of large educational in- 
stitutions devoted to inculcating in preachers and religious workers 
opposition to anything that threatens orthodoxy, and imbuing them 
with a view of the Bible far more literalistic than that of the con- 
fessions and creeds, especially as regards the second coming of 
Christ. ‘Thus there has sprung up a sharp division throughout the 
entire Christian communion in Europe, America, and the mission 
fields, for by the side of reliance upon authoritative dogma there 
is to be seen a growing acceptance of scientific method in the study 
of Christianity. The struggle between these two movements is not 
unlike that between Roman Catholicism and Protestantism in the 
sixteenth century. Fortunately, however, the advance of morals in 
the last four hundred years is here apparent. The struggle between 
these two movements within Christianity is not being settled by 
appeal to political power, war, and persecution. The religious 
liberty which has resulted from the struggles of the last four hundred 
years is not to be denied. Differences in theological thinking which 
result from differences in educational and social conditions will be 
adjusted as men come to recognize each other’s loyalty to Christ, 
and so, like Peter and Paul, give each other the right hand of fellow- 
ship in order that each may preach the Gospel to those elements of 
society with which they are in closest relation. 

Just as Protestantism left untouched the great Catholic doctrines 
of God, Christ, sin, and the saving power of faith, so Modernism 
leaves untouched the Christian experience from which these doc- 
trines sprang. The line of cleavage has not become ecclesiastical. 

Ww III 
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There is no indication that the schism will result in new churches, as 
at the rise of Protestantism or of Unitarianism. The new movement 
is less concerned with formulas than it is with intellectual freedom. 
Recognizing as it does the distinction between permanent Christian 
attitudes and doctrinal patterns, it is ready to grant Christians the 
right of private interpretation both of the Bible and of Christian 
experience. 

Partly as a result of, and partly as a reaction from, the scientific 
spirit of the day there has been a development of interest in the 
mystical and supernaturalistic elements of religion. This interest 
has no single organization, but appears in a great variety of groups 
of varying size. The Anglo-Catholic party in England is insisting 
on a fuller recognition of the supernatural. More widespread is the 
revival of mysticism. The literature of mysticism has become abun- 
dant, but it is a different type of literature from that of the great 
mystics of the seventeenth century. In nothing is the difference 
more noticeable than in the patterns which are used to show the 
possibility of the immediate discovery of the experience of God by 
the human soul. The older mystics use the language of human love, 
sometimes even passing the bounds of eroticism. Our modern mys- 
tics are healthy minded and prefer the use of analogies drawn from 
social life and biology. In fact, their attitude might almost be 
described as a sort of mystical biology, or bio-mysticism, which 
serves as a needed antidote to a mechanistic interpretation of life. 
The new science of religious psychology promises to give increased 
influence to this recognition of the place of emotion in what 
threatened to be a too exclusively intellectual revival of religion. 

Theosophy also has attracted attention, and is represented by a 
considerable literature. To a large extent this movement is trace- 
able to the influence of Indian thought. It has at the present time 
no general direction, but has broken into a large number of small 
groups, each with its own leader and literature. It is, however, not 
without effect on the general religious movement in that it serves to 
emphasize those spiritual forces which are not reducible to formulas 
of chemistry and physics. Its very lack of precise thought is in keep- 
ing with that scientific habit of mind which tends to conceive the 
spiritual orders in terms of activity rather than personality. 

At the other extreme of theosophy is the new interest in spiritual- 
ism and psychical research, which reached very large proportions, 
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as might have been expected, during and after the World War. In 
some cases this has taken the form of the revival of the conventional 
type of spiritualism, and in other cases, as in England, it has assumed 
a quasi-scientific character. 

The various societies of psychical research have done a very con- 
siderable amount of investigation of alleged psychic phenomena. 
The scientific world, however, as a whole, has held aloof from such 
investigations, and seems inclined to regard the total result of the 
evidence presented as negligible if not highly dubious. 

The relationship of religious faith to health has been increasingly 
an object of interest. In one way, of course, this is nothing new. 
The history of Christianity has abounded in shrines where cures 
were wrought, and in saints who have worked healing miracles. The 
Roman Catholic Church still possesses such sacred places in both 
Europe and America. In somewhat similar fashion there have 
repeatedly emerged within Protestantism persons who have claimed 
to have some exceptional power to cure diseases by appeal to the 
divine Power, operating either through themselves or directly in 
answer to prayer on the part of the believer. 

By far the most si ignificant illustration of this utilization of religion 
for purposes of cure is Christian Science. It is very difficult for those 
not in sympathy with the fundamental position of Christian Science 
to understand the system which Mrs, Eddy has drawn up. Its 
dependence upon the Christian system is clear from its use of 
common Christian terms and in the general statement of belief 
which its founder issued. ‘These inheritances of Christianity, how- 
ever, receive new definitions, and other terms are of the utmost 
importance, such as “error”? and “ mortal mind.” The funda- 
mental position of the cult is to be seen in its definition of 
God: “ The great I AM; the all-knowing, all-seeing, all-acting, all- 
wise, all-loving and eternal; Principle, Mind, Soul, Spirit, Life, 
Truth, Love; all substance; Intelligence.”” With such a definition, 
disease and sin are traceable to “‘ mortal mind,” which recognizes 
what seems to exist, but has no real or substantial existence. This 
plainly differs from evangelical Christianity. Christian Science 
denies that it is an application of suggestion or other psychological 
force, and claims to rely wholly upon divine power for healing the 
sick and relieving the sorrowing and sinful. It describes its healing 
as not miraculous but divinely natural, for if disease is merely a 
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mental concept, it must disappear before spiritual truth working in 
the individual. | 

Due at least in part to the indirect influence of Christian Science, 
new attention has been given in Protestant churches to the healing 
power of religious faith. Indeed, it can be said that there is a decided 
tendency to make the study of the nature and treatment of patho- 
logical conditions of men and women a recognized element in the 
more scientific understanding of sin and salvation as a basis for the 
work of the churches. 

Christianity is being called to face another and, if possible, more 
critical issue. Social revolutions have always had their effect upon 
religious life. Particularly has this been true in the last four hundred 
years. The extraordinary development of industry and rise of 
capitalism have reshaped the conditions under which the mass of 
humanity lives. The revolt of the peasants and their very moderate 
demands so terrified the supporters of Luther that both he and they 
were forced to condemn the peasants. The same struggle has 
occurred at other times and in other places. The Church as a social 
institution is opposed to radical social changes, and naturally con- 
fronts cautiously the profession of corresponding views. There have 
always been churchmen who opposed social reform and supported 
the existing order. Many Christians who are eager to assist the 
unfortunate and oppressed look with apprehension upon any 
legislation which would change economic conditions. 

It is not strange, therefore, that extreme socialists and other revo- 
lutionists should in many cases look upon organized Christianity as 
committed to capitalism. It is true that some groups of socialists are 
strongly religious, and set forth socialism not only as an economic 
ideal but as basically Christian. Nevertheless, the popular literature 
of the socialist movement is largely anti-religious, and opposition to 
the old order has often included not only the Church, but belief in 
God and other fundamental religious convictions. With all due 
regard to the many exceptions which might be urged, it seems un- 
deniable that the movement of the socialistic groups towards larger 
economic and social rights very frequently involves a bitter hostility 
to the Church as an institution that has failed to incorporate in 
society the ideals of Jesus which it professes. 

Many leaders of the churches, especially of the younger genera- 
tion, are aware of this conflict. They are much concerned to find 
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that the issues at stake are not those of dogma, but of religion itself, 
It is, therefore, encouraging to see that organized Christianity is 
readjusting itself to meet the needs which come from the rapid 
changes within social life itself. 

This new social impact upon Christianity is as characteristic of 
modern times as was political development without social change in 
the Reformation period. It is to be found in the Roman Catholic 
Church and in Protestants of all lands. Behind this manifestation 
lies that truer conception of the worth of human life, which organ- 
ized itself gradually but with increasing rapidity during the nine- 
teenth century. It was due certainly in great degree to Christian 
ideals, even if often subconscious. A powerful landed and feudal 
aristocracy, when acting through the Church, naturally viewed 
humanity with the same paternalism as when acting in its political 
capacity. But the changes in Church life which have arisen from the 
separation of Church and State have tended to reinforce Christian 
democracy. Men fired with the idealism of Jesus have not been con- 
tent to leave Church organization divorced from the social life of the 
time. To them men are brothers. Strengthening such idealism, and 
in no small measure born of it, has been the struggle for rights on the 
part of the less privileged classes. The sense of social obligation has 
had a twofold effect; on the one side it has brought the capitalist 
classes to give recognition to the personal rights of labouring men, 
and on the other side it has aroused the churches to see that the 
teaching and ideals of Jesus have a direct bearing upon society as 
well as upon the individual. 

Opposition to this rapidly spreading perception springs from 
social inertia, and from the fear lest Christianity should become little 
more than a phase of social reform. Furthermore, the very consider- 
able number of Christians who await the physical return of Christ 
from Heaven look upon the social gospel as a misrepresentation of 
Christian faith. Coupled with this—unfortunately, it must be 
admitted—is the unwillingness on the part of some Church members 
to face the economic and other sacrifices which the ideals of Christian 
brotherhood would logically involve. 

It cannot be denied that the social gospel does involve social 
readjustment. In fact, that is precisely the aim of its champions. 
But, again speaking generally, its champions are not social rebels. 
They believe that transformations and reforms must come by educa- 
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tional methods and orderly evolution. At this point the interest in a 
new social order and in religious education unite. The perception 
of the social aspect of Christianity determines in no small degree 
the aim and method of the instruction now given to the young in 
Church and Sunday School. 

It also leads to the establishment by Christian churchmen and 
non-churchmen of community centres, the maintenance of welfare 
agencies, not only by separate churches but by groups of churches, 
as well as by civic organizations and other bodies. While the Red 
Cross movement is not, strictly speaking, a phase of Church life, it 
again is none the less an expression of the religious motive of the 
Christian community. The same thing is true as regards the 
scientific organization of charities. 

This new interest in social service has unconsciously wrought 
something of a change in the perspective of Protestant Christianity. 
A theology should be as merciful as the habits of its holders. In- 
creasingly, within the churches and outside of them, loyalty to 
Christ has involved an attempt to embody the spirit of Jesus in the 
institutions and life of to-day. No form of religious literature has 
been more in evidence during the last thirty years than that which 
deals with the application of Christianity to social problems. 

Closely allied to this conception of Christianity as inculcating a 
moral and religious life rather than demanding a form of religious 
philosophy or a uniform theology is the remarkable development of 
foreign missions. Whatever form missionary zeal may have taken, 
it originally sprang from a serious effort to extend to others the 
blessings conferred by the Christian religion. Elements of civiliza- 
tion have always been included in this ambition, but the character 
of the missionary movement has been largely determined by current 
conceptions as to the nature of the service which Christianity could 
render those outside the professed Christian states. In the deter- 
mination of this task it is of the utmost significance that the move- 
ment among English-speaking youth was so largely affected in a 
single generation by the Christian ambition to evangelize the world. 
Whatever may be the characteristics of the Youth Movement at the 
present time on the continent of Europe, one of the expressions it 
has takenin England and America is the Student Volunteer Mission- 
ary Union. Its effect upon the churches has been immense. Thou- 
sands of young people during the past generation have gone into the 
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missionary service, carrying with them the best traditions of the 
educational world from which they have come. The missionary 
movement is increasingly viewed as an endeavour to extend what- 
ever is Christian in our Western civilization to those who have not 
yet enjoyed it. To this end the representatives of Christianity in the 
non-Christian world, in addition to heralding the truths of the 
Gospel, have established schools and hospitals, and social settlements, 
thus enabling those among whom they work to appreciate and 
assimilate the spirit of the Christian religion. 

It is therefore not surprising that there should have grown up 
among native Christians in the foreign fields a very decided reaction 
against permitting the Christianity which they profess to involve an 
abandonment of their own national life. Indeed, in some nations the 
remarkable growth of nationalism since the War has led to opposi- 
tion to Christianity on the score that it is a Western religion. It must 
be granted that Christianity among Asiatics and other peoples 
should be more than a mere adoption of foreign thought and 
foreign practices. If the original Christian movement could adjust 
itself to the thought and institutions of the Greco-Roman world, 
certainly the same may be expected in the assimilation of Chris- 
tianity by the civilizations of China, India, and Japan. The system- 
atic efforts of some missionaries to transplant Christianity strictly 
according to the tenets of the particular denomination to which they 
belong, have not been and could not be successful. It was as imprac- 
ticable to transfer the results of hundreds of years of Western eccle- 
siastical evolution to Asia as it was to transmit any other historical 
process. 

The most recent tendencies in the foreign field show that the suc- 
cess of the Christian missions has stimulated native Christians, especi- 
ally those of the second generation, to produce what has been called 
an endemic Christianity. Just what the results of this effort will be 
we cannot yet forecast, but already it is apparent that the influence 
of Christian ideals and attitudes is vastly greater than anything which 
Church statistics can show. Christianity has quickened every reli- 
gion which is capable of change. Many religious groups which do 
not claim any immediate connexion with Christian churches, like 
Neo-Buddhism in Japan and the Brahmo-Samaj in India, tend to 
emphasize those ethical qualities which are inherent in the message 
and life of Jesus Himself. 
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It is, indeed, of vital importance that, at the moment when 
Western civilization is flooding the East with its finance, industry, 
engineering, and militarism, the Christian churches and educational 
institutions should see to it that the ideals of that civilization are 
made known there, and are treated as an inheritance held in trust 
for all humanity. 

The new Christian interest in humanity has led to an explicit and 
determined hostility to war. This is the most recent of the great 
tendencies to be seen in Christianity. We have seen how it was the 
disastrous experiences of the wars of religion which forced the 
nations to grant each other a certain religious toleration; but we have 
seen also how the suspicions and hatreds born of religion have 
imparted added bitterness to those wars. But until very recent years 
Christian bodies which, like the Quakers and Mennonites, deliber- 
ately set themselves in opposition to the war system, as such, have 
been few. But the Great War has opened the eyes of the churches to 
the utterly un-Christian quality of militarism. This new vision does 
not always involve the absolute pacifism of the Quaker. Probably 
the majority of those who believe that war should be ended and out- 
lawed would, as the last desperate choice, choose war rather than a 
peace which meant the destruction of democracy, religious liberty, 
and other spiritual values. But the determination to prevent inter- 
national disputes and, when they arise, to settle them without appeal 
to force, is making a very definite headway among Christian people. 
Both Catholic and Protestant Christians have declared that the 
teaching of Jesus and the principles of His Gospel should be supreme 
in international affairs, and that steps should be taken to make a war 
impossible. The success of these efforts will ultimately be measured 
by the extent to which the Christian spirit affects politics and the 
economic policy of nations. It is certainly not religious fanaticism 
but the application of sound Christianity as well as sound economic 
and political science to international affairs when the Christian 
forces undertake to see that the issues which have led to war in the 
past should not be permitted to arise, that armaments and military 
forces should be definitely limited, and that the ideals of Jesus Christ 
should be sufficiently socialized as to become the basis of inter- 
national action. The discerning student of political history of the 
last four hundred years can see the progress, first gradual and then 
pronounced, of customs and proceedings which argue the evolution 
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of international morals. The churches and the whole Christian body 
are increasingly alive to the opportunity which this process involves, 
Therein lies definite hope for an epoch-making and world-wide 
Christian advance. For when the sanctions of religion and morals 
are taken from militarism it must fall of its own terrible weight. 

One important conclusion is forced upon us by the consideration 
of these Christian tendencies. The cycle of ecclesiastical disintegra- 
tion which began with the Reformation is all but closed. As we 
have already seen, human nature and passions being what they 
are, the development of religious toleration, liberty, self-determina- 
tion, and separation of Church and State has been along the 
line of a formation of independent churches, first State, then 
non-political, then colonial, and finally denominational. But we 
also see that these manifestations of change in organized religious 
life do not end in the mere formation of separate groups, but reveal 
themselves as distinct evidence of a continuous and generic Chris- 
tianity. Through them all has run a professed and sincere devotion 
to Jesus Christ. In most of them have been preserved the great 
basic doctrines inherited from the early Christian Church and 
systematized by the Catholic Church of the Middle Ages. Despite 
all differences between these various bodies, there is an essential 
body of common attitudes and convictions. 

This generic Christianity is rapidly coming to its own. As Pro- 
testant churches have been increasingly released from the pressure 
of conflict, and as our generation has entered more fully into the 
religious freedom bequeathed it by its predecessors, men have be- 
come less combative concerning their theological differences and 
more aware of their participation in the great Christian movement 
itself. Denominations are becoming agencies for co-operation. 
Furthermore, as Christians have faced the great problem set by the 
impact of Western civilization upon the non-Christian peoples, and 
have felt ever more keenly the spiritual crisis resulting from the 
development of the capitalistic system at home and abroad, they 
have increasingly seen the foolishness of internecine struggle. As 
they have worked together they have grown together. The last 
fifteen years have seen a remarkable approach of various churches to 
each other. The Great War created a new sense of religious soli- 
darity. As never before, church unity and even church union are 
not only discussed but planned. Many of the smaller divisions of the 
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main Protestant bodies have reunited with their parent stocks. All 
over the world there are fellowships and conferences in which 
various churches are represented. The Anglican churches have been 
active in urging the desirability of a new Catholic unity, while 
churches which reject ecclesiastical Catholicism have emphasized 
federation. In Canada and in various other countries, there has been 
actual organic union between certain Protestant bodies. In a word, 
Protestantism and Catholicism are making headway towards a new 
unity of spirit and service. 

These significant tendencies within our Christian civilization 
appear to unfavourable observers as indicating a decline of religion. 
That they indicate changes in church life is undeniable. Do they 
indicate a decline in our loyalty to the essential Christian faith ? 
Only if it be deemed that uniformity in interpretation of doctrine 
and dogma is the test of such loyalty. But if one attempts to 
measure the faith of Christian bodies by the moral power which they 
generate, and by their ability to lead men and women to organize 
their individual and social life ever more after the pattern of Christ, 
another estimate of these tendencies is demanded. Critics of pre- 
sent-day organized Christianity are too ready to forget that the 
efficiency of an institution must always be relative to the conditions 
to which it actually ministers. It is impossible to compare the social 
institutions of one age with those of another without giving full 
regard to their adjustment to the needs of respective periods. It is 
mere academic debate to discuss whether Christianity is or is not 
what it used to be. The real issue is far different. Society has grown 
enormously more complicated as the powers of nature have come 
under the control of mankind. Wealth and intelligence, means of 
transportation, the spread of a common type of civilization, are 
rapidly making the world a unit. The real problem of Christianity 
is whether men can find in the Christian Church inspiration and 
moral direction in such a complicated world as ours. The only 
answer that seems justifiable is that the Christian movement in its 
various organized expressions is seeking to make the adjustments 
needed for such service. These tendencies which we have sketched 
are the proof. However much men enamoured of the past may 
lament changes in religious life and thought, Christianity, judged by 
its service to humanity, has more vital power to-day than a hundred 
years ago. The Church is increasingly a centre of moral idealism 
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and influence. Indeed, its very ability to readjust itself in thought 
and operations to meet new needs set by an ever more complicated 
world order, is one of the chief evidences of the vitality of the Chris- 
tian religion. And, firmly convinced that this period of change is 
also a period of ever more intelligent Christianization, we look to the 
future with hope and courage. For if history means anything, it 
means that the Gospel, when once it is treated seriously, is a power 
of divine salvation for men and nations. 


BOOK IV 


THE STORY OF 
CHRISTIAN MISSIONS 


Our Christian civilization was given to us by missionaries, and 
the Church has always recognized its obligation to continue their work. 
In modern times every Christian community has made it a chief part 
of its duty to extend its own privileges to the outlying countries. These 
various missions have kept alive the heroic spirit in the churches them- 
selves. A day will perhaps come when the record of Christian missions 
will be considered the most important chapter in the history of modern 
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CHAPTER XXXII 


MISSIONS OUTSIDE EUROPE (ro a.p. 600) 
By THE Rev. Canon Cuares H. Rosinson, D.D. 


It is often forgotten that missionaries penetrated in the early centuries into Persia, India, Ceylon, 
and Africa. Their work was often highly successful, but the Church was unable to sustain its 
effort in those remote lands. 


T is much to be deplored that the information which is available 

in regard to the methods by which the Christian faith was spread, 

and the experiences of those by whose agency it was proclaimed 
for several centuries after the close of the apostolic missions is so 
scant. 

The explanation is to be found partly in the fact that there were 
very few official missionaries whose labours might have provided 
material for missionary biographies or records, and partly in the fact 
that the Christian churches at an early period in their history 
adopted a monarchical form of government, in the development of 
which the names and dates of their episcopal rulers bulked as largely 
as do the names of the sovereigns in popular histories published 
during the last century. To those who desire to gain an intelligent 
knowledge of early Christian missions it is of little interest to be told 
the number or the names of the bishops who occupied particular 
sees, or even the dates at which their sees were established, but they 
would give much to learn the methods by which the earliest mission- 
aries strove to appeal to their hearers and the conditions under which 
their work was carried on. 

The greater part of the missionary work that was done during the 
three centuries that followed the close of the New Testament period 
was done by men and women who were engaged in the ordinary 
occupations of life. Professor William James speaks of the typical 
Christian saint as “an effective ferment of goodness,” and his 
description might aptly be applied to the early missionaries, whose 
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lives tended to impart a Christian leaven to the peoples coming under 
their influence. In at least a few instances, however, it would seem 
that Christians devoted their whole lives to missionary work. ‘Thus 
Origen, writing in the third century, says: “‘ Christians do all in their 
power to spread the faith all over the world; some of them accord- 
ingly make it the business of their life to wander not only from city 
to city, but from township to township and village to village in order 
to gain fresh converts for the Lord.” 

We learn from the New Testament that at the time of St. Paul’s 
death (not long after a.p. 64), the Gospel had been preached and a 
Christian community established in a number of towns on, or near, 
the western and north-western coasts of Asia Minor, and in Phrygia 
and Lycaonia in the south-seat. There were also a number of 
churches in Syria and Palestine. By the year roo there were 
Christian communities in at least twelve places in Syria and Pales- 
tine, and twenty-one in Asia Minor. Eusebius, who wrote in the 
fourth century, states that Mark the Evangelist preached the Gospel 
in Alexandria, and his statement may be accepted as probably 
correct. 

The story of the Seven Churches in Asia Minor which are men- 
tioned in the Apocalypse, and which were founded or superintended 
by Apostles or by their immediate successors, suggests that their 
growth in the Christian life was as interrupted and as slow as almost 
any of the missions founded in non-Christian lands within recent 
centuries. ‘To two only of these churches was a message of encour- 
agement sent unmixed with serious blame. Information relating to 
the spread of Christianity in Asia Minor and Syria after the death of 
Paul is almost entirely wanting. 

Dr. Harnack in his “‘ Expansion of Christianity ’’ suggests four 
categories in which the countries within or adjacent to the Roman 
Empire might be placed in the early decades of the fourth 
century. 

1. Where Christians numbered nearly one-half of the population 
and represented the most widely spread or even the standard religion. 

2. Where Christians formed a very material portion of the popu- 
lation and Christianity influenced the leading classes and the general 
culture of the people and was capable of holding its own with other 
religions. 

3. Where Christians were sparsely scattered. 
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4. Where Christianity was extremely weak, or where it was hardly 
to be found at all. 

Under 1 are placed the entire province of what is now known as 
Asia Minor, with the exception of some out-of-the-way districts; 
also Armenia and the city of Edessa. Under 2 Coele, Syria and 
Cyprus: under 3 Palestine, Phoenicia, Arabia, parts of Mesopo- 
tamia and perhaps western Persia. Under 4 the towns of ancient 
Philistia, Persia, India and Scythia. 

At this period the strongest centre of the Christian Church was 
Antioch, where in the year 320 out of a population of two hundred 
thousand half were Christians. The only instance of which we know 
in which a whole district had at this date become Christian is 
Armenia. At the close of the third century Christianity had so far 
become the religion of Armenia that its king proposed to make it the 
State religion. After the capture of Damascus by the Arabs in 634 
Christianity suffered a severe set-back in Syriaand throughout nearly 
the whole of Asia Minor. 

How, and to what extent, the Christian faith spread in Persia in 
the first two centuries we have no record. About the year 300 
Arnobius wrote ‘‘ The (missionary) work done . . . among the 
Persians and Medes may be counted, and come in for the purpose of 
reckoning.”’ One of the bishops who attended the Council of Nicza 
(325) was described as “John of Persia, in all Persia and Great 
India,” the latter expression being apparently intended to denote 
the country which lay between Persia and the Indus. 

At the Council of Ephesus (431) Nestorius, who was then Patri- 
arch of Constantinople, was condemned as a heretic and banished 
beyond the frontiers of the Roman Empire. His banishment, which, 
as would appear from modern investigations, was the result of a 
serious misunderstanding of his teaching, resulted in a great exten- 
sion of Christian missions throughout the Far East, and a school was 
founded at Edessa which became a centre for missionary expansion 
throughout a great part of Central Asia. In Persia metropolitical 
sees were established at Elam, Nisibis, Bethgerma and Carach. 

The Church in Travancore, that claims to have been founded by 
St. Thomas, was probably founded by missionaries from the Church 
in Persia, which at the beginning of the sixth century formed part 
of the Patriarchate of Babylon. Of the missionary activities of 
this Church Dr. Neale writes in his ‘‘ History of the Holy Eastern 
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Church,” “‘ They pitched their tents in the camps of the wandering 
Tartar, the Lama of Thibet trembled at their words: they stood in 
the rice fields of the Panjab and taught the fishermen by the Sea of 
Aral: they struggled through the vast deserts of Mongolia: the 
memorable inscription of Singanfu attests their victories in China: in 
India the Zamorin (the ruler of Calicut) himself respected their 
spiritual and courted their temporal authority . . . the power of 
the Nestorian patriarch culminated in the beginning of the eleventh 
century when he had twenty-five metropolitans, who ruled from 
China to the Tigris, from Lake Baikal to Cape Comorin.” 

The tradition that St. Thomas, whose tomb is shown to-day at 
Mylapore, a suburb of Madras, preached the Gospel in southern 
India, is of comparatively late date. Origen’s statement that he went 
as a missionary to Parthia is probably correct and is confirmed by the 
recent discovery that the Parthian prince, Gondophares, to whom he 
was said to have been sold, is an historical character. ‘The tradition 
that St. Thomas preached in southern India is to be explained by 
the fact that a bishop named Thomas who came from Edessa, and 
who brought with him several priests and deacons, landed in Malabar 
in 345. Our first definite authority for the existence of a Christian 
Church in southern India is Cosmas Indicopleustes, who about the 
year 535 found Christian churches in Ceylon, the interior of India, 
Malabar, and Kalyan near Bombay. He states that the Bishop of 
Kalyan had received consecration from Persia. 

Heracleon, a Sicilian Gnostic, who wrote about 170, says that St. 
Thomas ended his days in peace; and Clement of Alexandria, who 
quotes this statement, does not deny it. It is by no means incon- 
ceivable that St. Thomas extended his missionary activities from 
Parthia into north-west India, but it seems certain that he never 
visited southern India. Pantaenus is said by Eusebius to have 
travelled from Alexandria to India about 1go in order to preach the 
Gospel. The words of Eusebius are: “‘ He (Pantaenus) is said to have 
found there among some of the inhabitants who were acquainted 
with Christ the Gospel of Matthew, which had reached that country 
before him. For Bartholomew is said to have preached to these 
people and to have left them a Hebrew version of Matthew’s Gospel, 
which they had kept until the time of which I speak.” It seems 
probable that by India is here meant either southern Arabia, or the 
India of Alexander the Great, that is, the valley of the Indus. Many 
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scholars have maintained that the doctrine of d4a&ti?, a humanized 
devotion to Krishna as the supreme Deity, traces of which appear in 
the Bhagavad Gita, and which was subsequently developed by the 
great Hindi poet, Tulsi Das (1532-1623), owes its origin to Christian 
missionaries and was perhaps the outcome of a careful study of the 
Gospel! of St. John. 

The tradition that Mark preached the Gospel in Egypt appeared 
early in the third century, but there is no confirmatory evidence. 
The Christian Church “ emerged into daylight ” in the episcopate of 
Demetrius (183-231). It was then firmly established and exercised 
a wide influence. By the end of the second century there were a 
large number of Christian centres in Egypt and the Thebais. 
Although in early times Egypt had fewer bishops than other 
countries in proportion to the number of its Christians, Athanasius 
is able to state in 303 that there were nearly one hundred bishops in 
Egypt, the Thebais, Libya, and Pentapolis. The last thirty years of 
the third century witnessed the development and spread of monas- 
ticism, for which Egypt afterwards became famous. 

One reason why the Church in Egypt increased more rapidly and 
developed on more stable foundations than it did in many other 
countries, was the fact that the Bible was translated into at least three 
Coptic dialects, of which the oldest, the Upper Egyptian, dates from 
the second half of the third century. The earliest monks in the 
Nitrian desert probably possessed copies of the Bible in their own 
language. 

Abyssinia was converted to the Christian faith in the fourth cen- 
tury, the first bishop being Frumentius, who was consecrated by 
Athanasius. In the sixteenth century the country was overrun by 
Moslem forces who burned all the Christian churches, and Abys- 
sinian Christianity to-day incorporates many Moslem customs and 
some Moslem teachings. 

Among those present in Jerusalem on the Day of Pentecost were 
Jews ‘‘ from the parts of Libya about Cyrene.” It is possible that 
some of these acted as the first Christian missionaries to north-west 
Africa. Before the end of the second century the Church of Car- 
thage was firmly established and was apparently more vigorous than 
the churches of Rome or Alexandria. In north-west Africa, as in 
Italy, the majority of the early converts were won from those who 
had come into contact with Greek or Roman culture. Their 
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numerical increase may be roughly gauged by the increase in the 
number of Christian bishops. Harnack reckons the number of 
bishops in north-west Africa in A.D. 200 as between seventy and 
ninety, in A.D. 250 as nearly one hundred and fifty, in A.D. 300 as 
hardly less than two hundred and fifty, and in A.D. 400 as about six 
hundred. When in the seventh century the forces of Islam spread 
over north-west Africa, they eventually swept out of existence this 
Church which had been one of the largest churches in Christendom. 
It has been suggested that the complete disappearance of this Church 
can best be explained by the fact that it had been conspicuously 
lacking in missionary zeal, and had failed to make any serious effort 
to commend its faith to the native tribes of the interior. In support 
of this suggestion it may be pointed out that the voluminous writings 
of the two great bishops of north-west Africa, Cyprian of Carthage 
and Augustine of Hippo, apparently contain no references to the 
duty of evangelizing these natives. While it is dangerous to rely 
upon negative evidence, and the traces of ancient Christianity found 
in the interior of Tunis and Algeria suggest at least a possibility of 
the former existence of churches recruited from the native tribes, it 
is impossible to deny that missionary enthusiasm, especially during 
the fourth, fifth, and sixth centuries, was at a low ebb, or to contest 
the statement that a Church which makes no effort to do missionary 
work is itself in danger of its life. TI'wo other reasons which may be 
alleged to account for the disappearance of the Church are its failure 
to translate the Bible into the language spoken by the majority of 
the inhabitants of the country, and the internecine quarrels that long 
disgraced the Christians of north-west Africa prior to the destruction 
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CHAPTER XXXIII 


MISSIONS IN WESTERN EUROPE (ro a.p. 900) 
By THE Rev. Canon Cuarues H. Rosinson, D.D. 


The chief missionary effort of the early Church was directed towards the West, and by the year 

4.D. 1000 the Western countries, as far north as Scandinavia, had all come within the Christian 

pale. Most of these countries had formerly been under Roman rule, but had now fallen back into 
barbarism. The missionaries prepared the way for a new and higher civilization. 


E learn from the New Testament that before the end of 

the first century Christian communities had been estab- 

lished at Philippi, Thessalonica and Berea in Macedonia; 
Nicopolis in Epirus; Athens, Corinth, and Centhrea in Greece; and 
in Illyria and Dalmatia. T'wo centuries later the number of bishop- 
rics in Greece was not less than twenty, but of the means by which 
the Christian faith had been spread we know nothing. In Greece the 
majority of the pagan temples remained intact till nearly the end of 
the fourth century. At Sardica, the modern Sofia, a Church Council 
was held in 343. At the end of the fourth century the Goths, who 
had recently become Christians, overran Greece and destroyed most 
of its temples, including those of Olympia and Eleusis. In 531 the 
Emperor Justinian issued a decree ordering all the people of Greece 
to be baptized and threatening with death those who continued to 
worship idols. 

The Goths, who in the middle of the fourth century were living 
in what is now northern Serbia and Bulgaria, and in the districts 
immediately north of the Danube, were converted to the Christian 
faith chiefly as a result of the labours of Ulfilas. After his death in 
381 no further attempts appear to have been made to convert the 
inhabitants of Bulgaria, and the Christian Church seems to have 
become extinct; five hundred years were to elapse before the labours 
of Methodius resulted in the baptism of King Bogoris (861). Ulfilas 
has usually ranked as the first Christian missionary to translate the 
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Bible into the language of the people whom he sought to evangelize, 
and he is credited with inventing the characters in which his transla- 
tion was written. He was a man who rose far above the atmosphere 
of religious controversy which distinguished his age; without under- 
valuing the work of his contemporary St. Martin of ‘Tours, we may 
claim that, subsequent to the death of St. Paul, he was by far the 
most remarkable missionary who laboured in Europe during the 
first four centuries. He shared some of the opinions of Arius, but his 
views were far removed from those which are usually ascribed to the 
Arians. 

The Christian faith was probably the first preached in Italy by 
some of the “ sojourners of Rome ” who had listened to the preach- 
ing of Peter the Apostle in Jerusalem on the day of Pentecost; but of 
the subsequent development of missionary activities in this land we 
know less than in the case of any other European country. Its 
nominal conversion occupied six hundred years, but outside the city 
of Rome we do not even know the name of a single missionary who 
exerted any extensive influence upon its peoples. Harnack suggests 
that by the beginning of the fourth century almost every town of any 
considerable size in Italy had a bishop, or at any rate a Christian 
community, within its walls. The number of Christians buried in 
the catacombs prior to 410 is variously estimated at from one and a 
half to six millions. The reaction in favour of a purified paganism 
which occurred under the Emperor Julian has a special interest for 
the student of missions, as it resembled in essential features Christian- 
ity’s struggle with Hinduism, Buddhism or Shintoism, which is now 
going on in India and generally in the Far East. The words attri- 
buted to Julian as he was dying (363), ““O Galilean, Thou hast 
conquered,” are apocryphal, but they none the less represent the 
truth. Paganism survived for several centuries in the country dis- 
tricts, especially in southern Italy, and Columban helped to con- 
vert pagans in Lombardy shortly before his death in 615. 

It is generally believed by Spaniards that their peninsula was 
evangelized by the Apostle James, the son of Zebedee, who was put 
to death by Herod Agrippa about the middle of the first century; 
but the tradition originated six hundred years after the event and 
has no historical basis. Paul may have carried out his intention of 
visiting Spain, but it is doubtful whether any Christian community 
existed there until a century later. During the persecutions of 
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Valerian (256-260) and Diocletian (303-304) several Spanish 
Christians suffered as martyrs. Of those who suffered under Dio- 
cletian, St. Vincent of Saragossa is the best known. Of the con- 
version of the Spanish peoples we know practically nothing, but as 
the records of the Council of Elvira (306) and of later councils show, 
the conversion of the country was then of a most superficial character, 
and heathen customs and practices long continued to be observed. 
In 409, by which time the country had become nominally Christian, 
the Vandals and other barbarian races invaded Spain, followed by 
the Goths, who had embraced an Arian creed. These last held sway 
for two hundred years. In 710 the Moors appeared and maintained 
their hold over a large part of the country till 1491. From a 
missionary standpoint it is interesting to note that Archbishop 
Hernando de Talavera, by sympathy and persuasion and without 
recourse to force, was so successful in his missionary work among 
Moslems that three thousand of these were baptized in a single day 
in 1499. His policy was unfortunately disowned by Cardinal 
Ximenes, with the result that the conversion of the Moslems came 
to an abrupt end. 

The first local Church of which we know in France was at Lyons, 
where, in 177, its bishop, Pothinus, and many other Christians were 
martyred. Gatianus, in 249, the first Bishop of ‘Tours, and his more 
famous successor, Martin, who became bishop in 372, were distin- 
guished for their missionary enthusiasm. Martin’s biographer attri- 
butes the success of his missionary zeal and widespread influence to 
his humility and his prayerfulness. Concerning the latter he writes: 
‘* Never did a single hour or moment pass in which he was not either 
actually engaged in prayer, or, if it happened that he was occupied 
with something else, still he never let his mind loose from prayer.” 
We may venture to say that it would have been a miracle greater 
than any of those in which his biography abounds if his unceasing 
prayers had been unproductive of far-reaching results. The baptism 
of Clovis, King of the Franks, at Rheims in 493 marks the beginning 
of an era in the spread of Christianity throughout northern Europe. 
When Columban and his twelve companions reached France in 573 
the greater part of the country had become nominally Christian, 
though, as his letters show, Christian standards of living were far 
from being accepted by the laity or even by the rulers of the 
Church. 
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A knowledge of the Christian faith was probably introduced into 
Britain at the end of the first, or early in the second century. The 
tradition which connects Joseph of Arimathea with Glastonbury was 
first mentioned in the twelfth century and has no historic value, but 
that relating to the martydom of St. Alban (about 283) has probably 
an historic basis. Three British bishops were present at the Council 
of Arles in 314. 

The Saxon invasion of England resulted in the massacre of a large 
number of British Christians, and those who survived were driven 
into Wales and Cornwall. St. Augustine and his forty companions 
reached Canterbury in 597, and his labours and those of his immedi- 
ate successors resulted in the conversion of the Saxons in Kent. 
Although the name of Augustine will always be revered as the 
founder of the archepiscopal See of Canterbury, it cannot be 
claimed on his behalf that he was an ideal missionary, or that he 
possessed the qualifications of which a missionary has special need. 
His lack of courage was shown by the letter which he addressed to 
Pope Gregory the Great when he had already started on his journey 
to Britain, in which he implored to be excused from his missionary 
task in view of the report which had reached him that the Saxons 
were a “ barbarous, fierce and unbelieving nation.”’ His lack of 
patience and humility is illustrated by his treatment of the Welsh 
bishops, and his want of initiative and of statesmanship by the trivial 
matters in regard to which he thought it necessary to seek the 
written directions of Pope Gregory. 

The conversion of England, with the exception of Kent, was 
almost entirely due to the missionary enthusiasm and apostolic 
activities of the Celtic missionaries of whom Aidan was the most 
striking representative. Oswald, after defeating his enemies at the 
battle of Heavenfield, near Hexham, in 634, established himself as 
king over the greater part of Northumbria. He had already been 
baptized while a refugee in Scotland, and as soon as he became king 
he sent to the Abbot of Iona, asking him to send a bishop to act as a 
missionary to his people. The first man sent, to whom Scottish 
tradition has given the name of Corman, was a man of “‘ austere dis- 
position, who, after having for a time preached to the English people, 
and having effected nothing, the people being unwilling to listen to 
him, returned to his native country and reported in an assembly of 
the elders that he had not been able to benefit in any way by his 
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teaching the nation to which he had been sent, because they were 
untamable and of a harsh and barbarous disposition.”’ 

One of the monks who were present when this report was made 
was a man named Aidan, who, according to Bede, had long been 
known and loved on account of his humility, his diligence in the 
performance of religious duties, and above all, for his ability to 
sympathize with rich and poor, believers and unbelievers. On hear- 
ing the words of Corman, Aidan said: ‘‘ It seems to me, brother, 
that you were more severe to your unlearned hearers than you ought 
to have been, and that you did not at first, in accordance with 
apostolic teaching, give them the milk of more easy doctrines, till, 
having been by degrees nourished by the word of God, they might 
have become able to receive that which is more perfect, and practise 
the more sublime precepts of God.” Bishop Lightfoot writes of the 
character of Aidan, ‘I know no nobler type of the missionary 
spirit.’’ The Roman Catholic writer, Montalembert, writes, ‘‘ From 
the cloisters of Lindisfarne and from the heart of those districts in 
which the popularity of ascetic pontiffs such as Aidan . . . took 
day by day a deeper root, Northumbrian Christianity spread over 
the southern kingdoms.” 

Foremost among the missionaries to whom the conversion of Eng- 
land was eventually due were Paulinus of Northumbria (627), 
Wilfrid, who evangelized the South Saxons in Sussex (681), Chad, 
Bishop of Lichfield, Cedd (d. 664), his brother, who preached to 
the East Saxons, and Cuthbert of Lindisfarne. 

Of the spread of the Christian faith in Wales we know hardly 
anything. David, its patron saint, is supposed to have died about 
the end of the sixth century, but, as the earliest “Life” (that by 
Ricemarch) was not composed till the close of the eleventh century, 
no details in regard to his life or work can be treated as historical. 

Ireland is perhaps the only country in Europe that can claim no 
Christian martyrs. The Christian faith, by whomsoever introduced, 
was gradually accepted without any outbreak leading to the death 
of a missionary or his converts. Prosper of Acquitaine, writing in 
431, says that Palladius was sent as the first bishop to the Christians 
in Ireland, but of his work and its results hardly anything is known. 
Of Patrick (389-461) his successor, who became the patron saint 
of Ireland, one of the few details of which we can be sure is that he 
was not an Irishman. From the two works written by himself, his 
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‘* Confession ”’ and a letter addressed to Coroticus, a king in north 
Britain, we learn that his father was a Roman decurion who owned a 
farm at Bannaven Tabernias. Thisis usually located at Dumbarton, 
in Scotland, but Professor John Bury maintains it was on the Bristol 
Channel. At the age of sixteen Patrick was carried captive as a slave 
to Ireland. After escaping from captivity he spent some years in 
Gaul, whence, after his consecration as a bishop, he returned to 
Ireland in 432. The date of his death was probably 461. He was 
the means of establishing and perhaps of introducing monasteries 
throughout Ireland. The inmates of these monasteries helped to 
complete its conversion, and from them there went forth a stream of 
missionaries who won fame for Ireland as the greatest of all centres 
of missionary zeal and activity. The sixth century witnessed a pagan 
reaction which affected a great part of the country; in the ninth 
century the Danes established the worship of ‘Thor at Armagh. But 
before long Christian influences prevailed and paganism finally 
disappeared. 

The first missionary to Scotland of whom we have any trust- 
worthy information is St. Ninian, who was born on the Solway about 
350 and is said to have been consecrated as a bishop at Rome. The 
Picts, who inhabited the middle parts of Scotland south of the 
Grampians, were won by him to Christianity, but they had appar- 
ently relapsed into heathenism by the middle of the sixth century 
when Kentigern, or St. Mungo as he is commonly called in Scotland, 
made a new start in missionary work among them. Kentigern 
established a monastery at Glasgow, and died about 603. Scotland’s 
greatest saint and missionary was Columba. He was born in §21 at 
Donegal, in Ireland, where he was ordained priest, and where he is 
said to have founded a number of churches and monasteries. In 563 
he and a few companions landed in Iona, where he built a church 
and some monastic cells. Of his missionary work among the Picts 
on the mainland no details have been preserved. The greater part of 
the thirty-four years which elapsed after his departure from Ireland 
were spent in Iona, where he lived a life of prayer and self-denial. 
As a direct result of his presence and his influence Jona became a 
centre of missionary work which was carried on in Scotland and 
beyond its borders. From his biographer Adamnan we learn that 
Columba possessed the first and greatest qualifications of a teacher 
and trainer of missionaries, that is, the power of sympathy. Bishop 
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Westcott writes, “ Columba loved men and through love he under- 
stood them. He had mastered the secret of effective help to the 
suffering by making his own the burden of which they could be 
relieved. Columba loved men and he loved nature because in both 
he saw God.” Scotland has good reason to be proud of its patron 
saint. At or soon after Columba’s death the greater part of the Picts 
had embraced the Christian faith, though the Scandinavians who 
inhabited the extreme north and the northern islands did not 
become Christians till nearly the close of the tenth century. 

In the seventh century, when the first serious attempt was made to 
evangelize Holland, the northern part was inhabited by Frisians and 
Batavians, the centre by Saxons, and the south by Salian Franks. In 
678 Bishop Wilfrid of York, who was shipwrecked in Friesland, 
spent the following winter in preaching the Christian faith, and as a 
result nearly all the chiefs and many thousands of the people were 
baptized. In 692 Willibrord, who had been trained in Wilfrid’s 
monastery at Ripon, began missionary work in Friesland, and St. 
Boniface in a letter to the Pope stated that during fifty years he 
continued to preach to the Frisian nation. Gregory, Bishop of 
Utrecht, established a missionary college where missionaries from 
England, France, Friesland, and Germany were trained. He died 
in 781. Willehad of Northumbria laboured for many years at 
Dokkum and Groningen and afterwards became Bishop of eastern 
Frisia and Saxony. He died in 789. Within three years of his death 
the long struggle between Charlemagne and the Saxons ended in a 
final victory for the emperor and the nominal victory of Christianity. 

The first attempt to introduce Christianity into Denmark was 
made by Anskar in 826. He was educated as a monk at Corbie, near 
Amiens, and later at New Corbie, in Westphalia. He started a school 
at Schleswig for the training of missionaries, but his work in Den- 
mark was carried on under great difficulties and was frequently 
interrupted by pagan raids which came from the north. Anskar 
possessed missionary zeal and courage such as have seldom been 
surpassed. He was a man of saintly character, patient, uncomplain- 
ing, and generous, and though the visible results of his labours, either 
in Denmark or in Sweden, were not great, he deserves to rank high 
among those to whose work the conversion of Europe was due. The 
Danes who settled in England after the time of Anskar became 
Christians, and a Dane named Odo was made Archbishop of Canter- 
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bury in 942. After an unsuccessful war waged by Harald of Den- 
mark against Odo, he and the whole of his army were baptized. His 
son, Sweyn, was baptized: later on he renounced his profession of 
Christianity, but before dying recanted his paganism. Canute, his 
son, caused a number of bishops to be consecrated in England in 
order that they might act as missionaries in Denmark, and before 
long Denmark as a whole became Christian. 

Norway affords a striking illustration of the forcible conversion 
to Christianity of a large population. Olaf Tryggvason, who had 
been baptized by Elphege, Bishop of Winchester, became king in 
995. Several unsuccessful attempts had been made to commend 
Christianity to his people during the previous half century, and Olaf, 
impatient with the meagre results attained, “‘ went to the north part 
of Viken and invited every man to accept Christianity.” To quote 
the words of the old Saga of Olaf: ‘‘ Thereafter were all folk bap- 
tized in the eastern part of Vik, and then went the king to the 
northern parts thereof and invited all men to receive Christianity, 
and those who said nay chastised he severely, slaying some and 
maiming some and driving away others from the land. So it came 
to pass that the people of the whole of that kingdom received 
Christianity according to the bidding of King Olaf.” Before his 
death in 1000 the greater part of Norway had become Christian. It 
is only fair to Olaf to record that he himself recognized the super- 
ficial nature of the conversions which he had induced, and strove to 
supplement the religious education of his people by the establish- 
ment of a large number of schools where the Christian faith was 
taught. 

In response to a suggestion made by ambassadors from Sweden, 
who came to the court of the Emperor Louis I, Anskar visited 
Sweden in 829, and during the eighteen months which he spent 
there he baptized a number of converts. On the occasion of a later 
visit in 853 he induced the king and his national assembly to recog- 
nize the Christian faith. For seventy years after the death of Anskar 
little progress was made, but in 1008 Olaf Skotkonung was baptized, 
being the first Christian king of Sweden, and during his reign and 
that of his successor Christianity became firmly established through- 
out the country. The conversion of the Swedish people was not 
effected or promoted by the use of force. 


CHAPTER XXXIV 


MISSIONS IN EASTERN AND CENTRAL EUROPE 
(TO A.D. 1300) 


By THE Rev. Canon Cuaries H. Rosinson, D.D. 


Central Europe was a mass of dark forest ; Russia a huge waste, sparsely peopled by wandering 

tribes. Christian teachers penetrated into these wild regions. Sometimes a king or chief, con- 

verted to the new Gospel, would compel his subjects to follow him. The work was hastened by 

these violent measures, but they led to the survival, in professedly Christian lands, of much that 
was really pagan. 


HEN Christianity began to be preached in Austria and 

Hungary the greater part of Austria and a portion of 

Hungary were included in the provinces of Pannonia and 
Noricum. A Pannonian bishop attended the Council of Nicaea, but 
in both provinces Christianity was nearly obliterated in the fifth 
century by the inroads of the barbarians. While these inroads were 
still in progress a missionary named Severinus, whose origin and 
country are unknown, appeared. His message was similar to that 
delivered by Jeremiah to the inhabitants of Jerusalem. Hesummoned 
the Christians to repent and to give way to the invaders of their 
country. At the same time by the austere holiness of his life and that 
of his disciples he commanded the respect of the lawless invaders, 

He relieved the wants of the poor and desolate, and was the means 
of converting and adding to the Christian Church many both of the 
persecuted and the persecutors. He died in 482. 

When Christianity began to spread in Moravia early in the ninth 
century this province extended from the frontier of Bavaria to the 
Drina River and from the Danube to the Styri in southern Poland. 
The first missionaries were unacquainted with the Slavonic language 
and produced little result. In 863 the Moravian King Rostislav asked 
the Emperor Michael III to send teachers from Constantinople to 
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instruct his people, many of whom had already been baptized. 
Methodius and Cyril, who were sent in response to this request, in- 
vented a Slavonic alphabet, and translated part of the New Testa- 
ment. When complaint was made to the Pope that the Bible was 
being read in Slavonic instead of Latin, he replied: ‘‘ If anyone finds 
fault with the Slavonic writing let him be cut off from the Church 
till he be corrected, for such men are wolves and not sheep.” Again 
in 879 Pope John VIII wrote, “ It stands not at all in contradiction 
with the faith to celebrate the Mass in this Slavonic language.”’ An 
enlightened policy is embodied in these statements. In 907 
Moravia was invaded by pagan Magyars, and when, after thirty 
years of war, it was united to Bohemia, the Slavonic language 
ceased to be used. 

During a series of wars with the Huns Charlemagne introduced 
Christianity into Hungary (791-796) at the point of the sword, but 
it soon disappeared. In 884 the Magyars overran Hungary and 
Transylvania, and in 971 Pilgrim, the Bishop of Passau, reported 
that Christianity was making large progress among the Magyars. 
In 997 Stephen, or St. Stephen as he was afterwards designated, 
became King of Hungary. He introduced a number of German and 
Italian missionaries, as a result of whose efforts the Christian faith 
spread throughout Hungary and part of Wallachia. 

Christian churches existed in Germany early in the second century, 
but twelve centuries elapsed before the whole of what is now Ger- 
many became Christian. Two Irish missionaries, Trudpert (620) 
and Kitian (643), were murdered, one in the Black Forest and the 
other in Franconia. By the middle of the eighth century the 
Alemanni, who inhabited a large part of southern Germany and the 
northern half of Switzerland, had become Christians. The mission- 
ary who has often been called the Apostle of Germany was the Saxon 
Boniface (680-754). After a brief visit to Frisia in 715 he went to 
Rome, where he obtained a letter from Pope Gregory IT authorizing 
him to preach the Gospel in Germany. The scenes of his principal 
labours were Thuringia and Hessia. From time to time he obtained 
a number of helpers, both men and women, from England, and he 
met with so large a measure of missionary success that Pope Gregory 
ITI stated that chiefly through his activities God had deigned to 
gather into the bosom of the Church one hundred thousand souls. 
At the age of seventy-five he started on a missionary journey to 
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eastern Frisia with the distinct anticipation that he would suffer 
death at the hands of the Frisians, and on June 5, 755, he and his 
fifty companions were massacred. When some of his party were pre- 
paring to defend him, he said: “‘ Cease, my children, from conflict 
. . . for nowis the long-desired day, and the voluntary time of our 
departure is at hand.” Although some of the most useful work 
accomplished by Boniface was the improvement of the ecclesiastical 
organization of the Church throughout Germany, he loved best the 
preaching of the Gospel to pagans. His aim and aspirations were 
essentially those of a missionary. As he grew older he craved more 
and more the sympathy and help which others, and specially his 
friends and supporters in England, could give him, and he did much 
to establish the custom that bishops and heads of monasteries should 
keep a Fraternity Book, containing a list of persons for whom they 
were pledged to pray at frequent intervals. He had great missionary 
successors such as Otto, Vicelin, and Adalbert of Julin; yet, if we 
take into account the fact that, unlike these, he was content to rely 
almost entirely upon moral and spiritual influences for the further- 
ance of his work, we cannot but feel that he was the greatest mission- 
ary ever active in Germany. 

Asa result of a long succession of campaigns between 772 and 804 
Charlemagne conquered the Saxons, who then occupied the greater 
part of northern Germany, and compelled them to accept the 
Christian faith. Soldiers rather than missionaries were instrumental 
in spreading Christianity throughout a great part of northern 
Germany. 

The present Province of Saxony, which was formerly known as 
Wendland, was inhabited until the twelfth century by the Wends, 
who were of Slavonic origin. Despite numerous efforts made by 
Vicelin and by other German missionaries the Wends never became 
Christians, and it was not till the middle of the twelfth century, when 
the Slavs had been well-nigh exterminated and replaced by German 
immigrants, that the country became nominally Christian. 

The population of Pomerania from the beginning of the sixth 
century was almost entirely Slavonic. In 1121 Boleslav III of 
Poland tried to compel its inhabitants to become Christian by 
ravaging their country with fire and sword. In 1124 Bishop Otto, 
who, judged by visible results, was one of the most successful 
missionaries in the Middle Ages, began his work. His methods were 
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in striking contrast with those adopted in Saxony and in Prussia. 
Though material force was always at his disposal he preferred to 
rely upon gentler influences, and he never hesitated to run any 
personal risk in order to win the confidence and the affection of 
the people whom he passionately desired to help. 

At the close of the tenth century, when the first attempts were 
made to introduce Christianity into Prussia, the population was for 
the most part Slavonic. Adalbert, Archbishop of Prague, after 
working in Bohemia for several years, went as a missionary to Prussia, 
where he and his companions suffered martyrdom in 997. At the 
beginning of the thirteenth century the Order of the Sword was 
formed under the patronage of the Pope; under the direction of 
Bishop Christian, the order waged remorseless war against the 
Prussians who refused to accept baptism. But it was not until a large 
proportion of the Slavonic population had been exterminated that 
the nominal, but wholly superficial, victory of Christianity was 
secured. Yet another century elapsed before the Lithuanians, some 
of whom lived in Eastern Prussia, became Christians. 

In 955 Olga, the widow of the Varangian Prince Igor I, was 
-baptized at Constantinople. Her son Vladimir I, who was the means 
of spreading Christianity through a great part of Russia, was at first 
a strenuous supporter of paganism. The final act in his conversion 
is said to have been a result of the report brought to him by envoys 
whom he had sent to Constantinople and who had been deeply im- 
pressed by a service which they had attended in the Church of 5t. 
Sophia. When he and his twelve sons had been baptized, he ordered 
his subjects to assemble on the banks of the Dnieper, that they, too, 
might receive Christian baptism. In his proclamation he stated that 
‘“ whoever on the morrow does not repair to the river to be baptized 
will incur my disfavour.’’ The chronicle does not suggest that any 
instruction in the Christian faith was offered to the people before 
their baptism. The chronicler writes: ‘‘ Some were up to their necks 
in water, others up to their breasts, the youngest were on the bank, 
men held their children, the adults were altogether in the water, and 
the priests stood and said the prayers, and there was joy in Heaven 
and on earth at the sight of so many souls who were saved.” 

On this occasion the demon of the river was heard groaning and 
bewailing his expulsion from the place in which he had so long 
resided. The majority of the inhabitants of Kiev suffered themselves 
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to be baptized, although Vladimir made no actual attempt to con- 
strain them. Despite, however, the success which attended these 
measures, the country people generally continued to be more than 
half pagan in their beliefs. 

It is hard to say how far Vladimir’s change of religion was due to 
personal conviction of the truth of Christianity and how far he was 
influenced by political motives, that is by the desire to become the 
ally and relation of the Greek emperors; but whatever may have 
been his motive, his title to respect is this, that he was the first to 
render possible the spread of the knowledge of the Christian faith 
among his people. 

It should be added that Vladimir, conscious of the superficial 
character of the change he had thus effected, did his best to secure for 
the multitudes which had been baptized some measure of religious 
instruction. With this object in view he caused a number of schools 
to be established, and encouraged the reading of the Slavonic trans- 
lations of the Scriptures which had been made by Methodius and 
Cyril for the Moravian King Rostislav. Before the death of 
Vladimir in 1o1g the greater part of his subjects had become 
Christians, though they long continued to retain many of their 
pagan beliefs and customs. Of the Russian rulers who endeavoured 
to raise the standards and ideals of the people, special mention should 
be made of Vladimir II, who married Gytha, a daughter of the 
English King Harold. 

During the two centuries that followed the time of Vladimir I 
monks played a large part in spreading a knowledge of Christianity 
among the people of Russia, and especially among the Finnish 
tribes inhabiting the greater part of northern Russia, but at the time 
of the Mongol invasion large southern tracts were still unevangelized. 
In 1236 the Mongols, who had been checked at the battle of Kalka 
in 1224, returned and overran the greater part of the country, 
razing Kiev and other chief towns and destroying all Christian 
churches. Up to 1313 the Tartar Mongols were pagans, but from 
this date Usbek Khan and his adherents were followers of Islam. 

Sergius, whose name is revered throughout Russia, and who was 
born in 1315, built the monastery of the Holy Trinity (Troitskaia) 
near Moscow. This became a centre from which went forth thou- 
sands of monks and ascetics to labour both in the central and southern 
parts of the country and among the tribes of the north. From other 
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monasteries sued misonanes who helped to evangelize the Lap 
landers, the Finns, and the Carelans near Lake Ladoga, In the 
latter pat of the fourteenth century a missonary named Stephen 
attaned suocess among the Zirans in south-east Russa, and he 
translated part of the Bible and the turgy into the language spoken 
Dy lus convert, The Liefanders who inhabited Livonia wer 
lorctbly converted by the knights of the Onder of the Sword in 1202 

Esthonia remaned heathen till 121g, when the Dansh king 
conquered the country and compelled its people tobe baptized, In 
1306 Chnstianty sread throughout Lithuana by order ofits rue 
Yapelo, who had manned a Chnstan, 


CHAPTER XXXV 


MISSIONS OUTSIDE EUROPE (ro a.p. 1800) 
By THE Rev. Canon Cuar.es H. Rosinson, D.D. 


With the discovery of America a new field was thrown open to missionary service, and the Fesuits, 

followed after a time by Protestant teachers, did heroic work among the Indian tribes. It was 

the Roman Catholic Church, too, which first planted missions in the Far East, though the enterprise 

proved to be premature. It pointed the way, however, to the great modern development, and taught 
what methods should be followed or avoided. 


HE history of Christian missions to North American Indians 

begins with the occupation of North America by Europeans. 

Attempts were made by Dominicans and Huguenots to 
establish missions in Florida dating from 1552, but in revenge for 
grievous wrongs these missions were wiped out by the Indians. In 
1763, when Florida was transferred to Britain, the Christians were 
reckoned at 30,000, the withdrawal of physical force resulting, 
however, in the practical extinction of the missions. The Roman 
Church, and the Jesuits in particular, established missions along the 
Mississippi River and in Canada. Pére Marquette, the greatest of 
the Jesuit pioneer missionaries, met with great success among the 
Illinois from 1674 onwards. The first Englishman to attempt actual 
missionary work was the philosopher Thomas Heriot (1585). In 
the first charter granted to Sir Humphry Gilbert (1583) it was 
stated: “‘ It seems probable that God hath reserved these Gentiles 
(Indians) to be introduced into Christian civility by the English 
nation,” 

John Eliot reached Massachusetts in 1631, and laboured in New 
England until 1695. As a result of his representations, the Long 
Parliament in 1649 established a Society for the Propagation of the 
Gospel in New England. This society, which was afterwards known 
as The New England Company, still exists and supports work 
among Canadian Indians. 
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The Society for the Propagation of the Gospel in Foreign Parts 
(S.P.G.), which was founded in 1701, began work among Indians 
and Negroes in New York in 1704, and gradually extended its 
efforts to evangelize the Indians in many other regions. It also 
furthered activities among English settlers, but at its annual meeting 
in 1710 aresolution was carried that “ the design of propagating the 
Gospel in foreign parts does chiefly and principally relate to the 
conversion of heathens and infidels . . . and that immediate care 
be taken to send itinerant missionaries to preach the Gospel among 
the Six Nations of the Indians.”’ 

The Missionary functions promoted by the Society for the 
Propagation of the Gospel and those of Moravian missionaries among 
slaves were in many instances opposed or rendered impossible by the 
action of the colonists, who objected to any education being given to 
their slaves. In 1736 John Wesley, after having been appointed as a 
missionary by the Society for the Propagation of the Gospel, sailed 
for Georgia in the hope that he might be able to evangelize the 
heathen, but after two years of faithful service he returned. 

Ferdinand Cortez landed at Tabasco in 1519, but the first perma- 
nent occupation of any part of Mexico by Europeans occurred in 
1598 when the Spanish settlers were accompanied by Franciscan 
friars. In aspace of ten years 8,000 persons were baptized and before 
long the whole population became nominally Christian. Asa result, 
however, of a revolution that occurred eighty years later, no 
Spaniard was left alive in the country north of E] Paso. The meas- 
ures of compulsion by which the old paganism had been stamped out 
were now used to eradicate Christianity, and though the Spaniards 
returned only twenty years later, they were never again able to 
compel more than about a quarter of the native population to accept 
their religion. The Spanish settlements and the Spanish missions on 
the Pacific Coast date from 1769. 

The Spaniard Las Casas, whose name must be placed first among 
the early missionaries to Central America and the West Indies, sailed 
under Columbus to the West Indies in 1498. After working for a 
time in Haiti and Cuba he achieved splendid results in Tuzulutlan, 
a province of Guatemala. As it appeared to be certain death for a 
Spaniard to penetrate into this province, Las Casas and his fellow 
monks composed a long religious poem which they taught to four 
Indian traders, the chanting of which poem resulted in an invitation 
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A SORCERE.R EJECTING A SPIRIT FROM A SICK MAN IN SOUTH INDIA. 





OUTCASTS SHOPPING IN SOUTH INDIA. THEY ARE NOT PERMITTED TO GO NEARER, BUT 
MUST SHOUT OUT THEIR REQU!IREMENTS, WHICH ARE THROWN TO THEM. 
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by the Chief of Tuzulutlan to enter his country and explain the 
meaning of the poem. Within a year the chief and a large portion of 
his people embraced the Christian faith. Later on Las Casas became 
Bishop of Chiapa, a province between Mexico and Honduras. He 
himself acknowledged that the greatest mistake of his life was his 
suggestion to the King of Spain that instead of enslaving the natives 
of the West Indies he should import Negro slaves from West Africa. 
Las Casas soon realized that in order to redress one evil he had 
suggested the perpetration of a greater. He died in Spain at the age 
of ninety-two. At the cost of great sufferings he accomplished much 
to mitigate the oppression of the Indians by the Spaniards, and his 
life helps to light up a dark page of history filled with records of 
cruelty and crime. The mosquito coast on the Bay of Honduras was 
first settled by British adventurers, but was handed to Spain in 1786. 
In 1742 the Society for the Propagation of the Gospel established a 
mission among the Indians there, and in 1747 Nathan Price, a 
former fellow of Harvard College, after being ordained by the 
Bishop of London, began work among them. Later on the Spaniards 
put an end to the mission. 

In the case of the islands of the West Indies of which the Spaniards 
gained possession, the Caribs and other original inhabitants were for 
the most part massacred or transported to work on the mainland. 
The responsibility for the disappearance of so many native inhabi- 
tants of the West Indies rests chiefly with the Spaniards, though the 
French and English are not free from blame. The greater part of 
the present population are descended from West African Negroes. 
In the islands which belonged to France and Spain, Roman Catholic 
missions were established among the slaves, and in the other islands 
missionary work was carried on during the eighteenth century 
chiefly by the Society for the Propagation of the Gospel, the 
Moravians, and towards the close of the century by the Methodists. 
In Jamaica the Spaniards exterminated the whole of the native 
population. The seven chaplains attached to the expedition organ- 
ized by Cromwell, received orders to instruct and baptize slaves, and 
in 1703 the Society for the Propagation of the Gospel began to vote 
money for the support of clergy in the island. 

To the student of missions the missionary work that was attempted 
in South America during the sixteenth century makes sad reading. 
If we except that done by the Jesuits, who were expelled in 1760, it 
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was founded for the most part on physical force and was of a wholly 
superficial character. 

The forerunners of a great army of Jesuits, six Jesuit missionaries, 
reached Brazil in 1549. Other missionaries belonging to the 
Dominican and Franciscan orders arrived later, but the chief credit 
for the good work that was accomplished belongs to the Jesuits. 
Only they uniformly opposed the tyranny of the Portuguese and 
strove to protect the Indians from their cruelty, and it was for this 
reason that they became unpopular with the ruling class. In 1760 
the 428 members of the order resident in Brazil were finally expelled, 
a blow to the well-being of the native population from which it has 
never recovered. 

The Spanish adventurer, Pizarro, invaded Peru in 1532. Accept- 
ance of Christianity was forced upon the inhabitants and towns were 
baptized wholesale. Neither then, nor at any subsequent period, was 
any satisfactory instruction in the Christian faith offered to the 
natives, and it is not to be wondered at that,in this country and other 
parts of South America evangelized in a similar way, they should 
remain, after a lapse of nearly four centuries, in a state of paganism 
which is but partly concealed by a thin veneer of Christian profession. 
The Inca population of Peru at the time of the conquest by the 
Spaniards has been reckoned at from twenty to forty millions. Fifty 
years later it had been reduced to eight millions. The name of one 
missionary, St. Francis Solano, who died in 1610, deserves to be 
specially remembered. More than half the population of Peru is of 
aboriginal descent and retains the superstitions connected with its 
ancient sun-worship. 

Chili was forcibly converted to Christianity (1540-1545) by 
Valdivia, one of Pizarro’s lieutenants. In Bolivia, which was con- 
quered by Pizarro and Christianized in his usual fashion, the Jesuits 
established a mission on Lake Titicaca in 1577 and did much good 
work until their expulsion in 1760. In the eighteenth century Ar- 
gentina formed part of the Spanish Viceroyalty of Peru, which also 
included Bolivia and Paraguay. The first Spanish settlement in 
Paraguay dates from 1 536. The inhabitants were regarded by the 
Spaniards as wellnigh “ irreclaimable,” and the roll of Jesuit and 
Franciscan missionaries included a large number of martyrs. The 
Jesuits did some of their best work in Uruguay and helped to raise 
the moral and social standards of its peoples. 


MISSIONS TO a.pv. 1800 375 


In 1735 Moravians were active among the Negroes of British 
Guiana in Berbice, and later on among the Arawaks; but their 
mission was destroyed by negroes revolting in 1763. Another 
mission to the Arawaks, begun in 1757, was finally abandoned in 
1812. Two Spanish Dominicans who entered the country of French 
Guiana in 1560 were martyred, and the same fate befell the French 
Capuchins who repeated the attempt in 1643. The Jesuits were in 
the field in 1639, and by 1711 six tribes in the interior had become 
Christian, When Jesuits were banished from South America these 
missions collapsed. Moravians installed a mission in 1738 at the 
mouth of the River Berbice. But here, and with the mission started 
among negro slaves in Paramaribo, they failed to make any great 
progress. In 1545 the Spaniards began to establish settlements in 
the interior of Venezuela and to spread Christianity by their accus- 
tomed methods. Ecuador had been conquered in 1534, and 
Pizarro’s brother Gonzalo was appointed as its Governor. The 
‘‘ Blessed Peter Claver ” is regarded by the Roman Catholic Church 
as the Apostle of Carthagena and Colombia. He left Spain in 1610 
and laboured in South America for thirty-nine years. 

The first missionary to the Gold Coast, and perhaps the first 
Englishman to go as a missionary to any part of Africa, was the 
Rev. Thomas Thompson (1707-1773). He was fellow and dean 
of Christ’s College, Cambridge, but resigned his position there in 
1744 in order to undertake missionary work in New Jersey. After 
labouring there for five years, he volunteered to the Society for the 
Propagation of the Gospel to go as a missionary to West Africa, if 
the Society would support him out of its ““ Negro Conversion Fund.” 
In offering to go as a missionary he urged that “if ever a Church of 
Christ is founded among the negroes, somebody must lay the first 
stone, and should he be prevented in his intention, God only knew 
how long it might be again before any other person would take the 
same resolution.” He was appointed missionary to the Gold Coast 
on February 15, 1751. On reaching the coast he began at once to 
learn the native language. The king frequently attended the ser- 
vices which he conducted, but continued “‘ firm and unshaken in his 
superstition.”” ‘Thompson completed a vocabulary of about one 
thousand two hundred words and baptized some adult negroes “ as 
well as others.”” In 1756, in consequence of a breakdown of health, 
he returned to England. He had meanwhile sent home three negro 
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boys under twelve years of age to be trained at the Society’s expense 
to become missionaries to their fellow-countrymen. On their 
arrival in London in 1754 they were placed under the charge of a 
“very diligent schoolmaster,” and after receiving instruction for 
four years, two of them, Quaque and Cudjo, were baptized, Janu- 
ary 7, 1759, in the Church of St. Mary, Islington. The third boy 
died in 1758, and Cudjo afterwards died in Guy’s Hospital. Phillip 
Quaque was ordained as an Anglican clergyman, and in 1765 was 
appointed by the Society for the Propagation of the Gospel ‘‘ mis- 
sionary schoolmaster and catechist to the negroes on the Gold Coast.” 

During his stay in England Quaque had to a large extent for- 
gotten his own language. For some years, he had to instruct his 
fellow-countrymen by the aid of an interpreter. During the first 
nine years after his return to Africa he baptized fifty-two persons, 
including some soldiers and mulattoes. He continued to work in 
different parts of the Gold Coast, both as a missionary and as a 
chaplain to the factory at Cape Coast Castle, till his death in 1816, at 
the age of seventy-five. 

Thompson, after his return to England, published in 1772 a 
pamphlet entitled ‘‘ The African Trade for Negro Slaves shown to be 
consistent with the Principles of Humanity and with the Laws of 
Revealed Religion.” He had himself seen much of the operations 
of the slave-traders on the coast of Africa. The arguments con- 
tained in his pamphlet are for the most part drawn from Aristotle 
and his plea of justification from the Pentateuch. 

In 1491 a band of Portuguese missionaries, in response to a 
request sent by the King of the Congo, landed near the mouth of 
that river. Shortly after their arrival the King of the Congo and 
many of his principal chiefs were baptized with great state and 
ceremonial, and thousands of persons followed their example. To 
the capital of the Congo was given the new name of San Salvador. 
The second Christian king commanded all his subjects to abandon 
idolatry and receive baptism on pain of being burned alive, and 
images of the saints were offered to them to replace their former 
idols. The European missionaries included representatives of the 
Dominicans, Franciscans, Augustinians, and later, of the Jesuits. 
Dissensions occurred among the representatives of the several orders, 
and the king sent back some of the priests as prisoners to Portugal. 
In course of time the Kingdom of Congo was declared ‘‘ wholly 
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Catholic.”” A large number of the slaves shipped abroad from West 
Africa were taken from the Congo districts, and a marble chair 
formerly existed on the pier at St. Paul de Loanda from which the 
bishops used to bless the slave cargoes which were preparing to sail 
for the Portuguese possessions in Brazil or the West Indies. 

Some of the Jesuit missionaries preached earnestly against poly- 
gamy and unchastity, which the African clergy permitted, but they 
were not supported by the king or the court. After several alterna- 
tions of revival and retrogression the profession of Christianity began 
to decrease. In 1640 the Capuchin friars arrived. At first they 
preached against the practice of polygamy, but they eventually 
agreed to its retention. In 1698 the missionary Zucchelli wrote, 
concerning the people among whom he was working: “ Here is 
neither knowledge nor conscience, neither Word of God nor faith, 
neither state nor family . . . neither discipline nor shame... . 
neither fear of God nor zeal for the welfare of souls, . . . You can 
say nothing of these people except that they are, in fact, nothing else 
than baptized heathen, who have nothing of Christianity about them 
but the bare name, without any works.” A negro, who was a 
descendant of the royal house, after being educated in Portugal and 
at Rome, was appointed Bishop of San Salvador, but died before 
reaching his diocese. 

Subsequent attempts were made by the Capuchins and Bene- 
dictines to raise the moral and religious tone of the people, but 
without success. Captain Tuckey, who was sent by the English 
Government in 1816 to explore the Congo, could find no trace of 
Christianity except crucifixes and relics, which were not distin- 
guished by the people from their amulets and fetiches. 

Soon after the arrival in Ceylon of the Portuguese, who effected a 
settlement early in the sixteenth century, some Franciscan monks 
reached the island, and a Bishopric of Colombo was established. In 
1544 Francis Xavier preached among the Tamil fishermen of Manaat 
in the Kingdom of Jaffua and baptized more than five hundred of 
them. These were massacred by the Rajah of Jaffua, whose king- 
dom was conquered by the Portuguese in 1548. The Portuguese 
used forcible methods of conversion, and a large proportion of the 
people, including the Brahmans, were baptized. In the south of the 
island less violent means were adopted, but even here “ many 
became Christians for the sake of Portuguese gold.’’ When the 
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Dutch expelled the Portuguese in the middle of the seventeenth 
century, they strove hard to induce the Singalese to adopt the 
Reformed faith. Roman Catholic priests were banished, Roman 
Catholic rites were forbidden on pain of death, and the people were 
ordered to become Protestants. No unbaptized person was allowed 
to hold any office or to possess land. Before the end of the Dutch 
occupation it had been realized that the conversion of the people was 
merely nominal, and when pressure was relaxed, the number of the 
Christians rapidly fell. When the English gained possession of the 
island in 1798, 300,000 persons registered themselves as members of 
the Dutch Church. Of these a few were members, a large number 
were Roman Catholics, but the majority were Buddhists or Hindus. 
The English Government proclaimed religious toleration, but did 
nothing to teach or evangelize the people. 

In Burma Felipe de Brito, a Portuguese adventurer, established 
himself in 1603 as Governor of Syriam, near Rangoon. He built a 
church at Syriam and began to destroy the Buddhist pagodas and to 
force the Buddhists to become Christians. After ten years he was 
killed by the King of Ava, and his wife and most of the Portuguese 
at Syriam were taken as slaves to Ava. Their descendants constitute 
the bulk of the Roman Catholic population in that part of the 
country to-day. In 1692 the first missionary priests of the Society of 
Foreign Missions at Paris reached Pegu. In the following year they 
were arrested by order of the king, exposed naked to the bites of 
mosquitoes, and then sewn up in sacks and thrown into the Pegu 
river. In 1721 two more priests arrived, who were followed by 
others. During the next forty years a bishop and several priests 
were murdered, including Father Angelo, who was “a skilled 
doctor; ”’ yet the work continued. By 1800 there were two Roman 
Catholic churches in Rangoon and three thousand Christians; in- 
1824, on the outbreak of the first Burmese war, the two churches 
were destroyed. 

The arrival of Vasco da Gama at Calicut in 1498 inaugurated the 
establishment of missions in India supported by the kings of 
Portugal. While examples might be obtained from many other 
countries, the history of Christian missions in India may be illus- 
trated by the careers of the Jesuit, Francis Xavier, the Lutheran, 
Schwartz, and the Baptist, Carey. 

Xavier, who was born in the year that Columbus died (1506), 
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reached Goa in 1541. It would be impossible to name any other 
Christian missionary in whose case it is so necessary to separate his 
life and character from his method of work, if we are to do justice to 
the former. Christianity in India has never recovered from the 
injury due to the superficial and violent methods of conversion 
which he introduced or countenanced. Nevertheless of his self- 
devotion and of his capacity for inspiring others with his own spirit 
it is impossible to speak too highly. Xavier adopted the “ diffusive ” 
method as completely as possible. His aim was to spread a know- 
ledge of the Christian faith over the widest possible area, and in 
accordance with his principles of evangelization, he baptized tens of 
thousands of persons whose language he did not understand, and 
whose knowledge of Christianity was limited to the verbal acceptance 
of a few dogmatic statements. He did this in the hope that some of 
them, or at any rate that some of their children, might eventually 
attain a fuller knowledge of the faith. His successors down to the 
present day have endorsed his action, and to a greater or less extent 
have followed in his steps. The result, to quote the words of Bishop 
Mylne, is that “ the conversion of the country to Christianity is no 
nearer than it was when he left it, for anything that his followers 
have done; that they form but a Christian church, holding their own 
with a pathetic faithfulness among people of other creeds, but 
woefully low in their practice, and scandalously superstitious in their 
conceptions; afraid of the Hindu gods; and all but idolators them- 
selves in their veneration of saints and their images.” 

Xavier himself was profoundly dissatisfied with the results which 
his labour produced. In a letter addressed to Ignatius Loyola in 
January 1549 he writes: ‘‘ The natives [of India] are so terribly 
wicked that they can never be expected to embrace Christianity. 
It is so repellant to them in every way that they have not even 
patience to listen when we address them on the subject; in fact, one 
might just as well invite them to allow themselves to be put to death 
as to become Christians. We must now, therefore, limit ourselves 
to retaining those who are already Christians.” 

From first to last Xavier invoked the aid of the secular powers in 
order to further his missionary projects. He obtained authority from 
the King of Portugal to punish by death the makers of idols, and in 
1543 he urged the Portuguese Viceroy in India to support the claims 
of a brother of the King of Jaffna, who offered to be baptized as a 
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Christian if the Portuguese would establish him on his brother’s 
throne. With reference to this proposal Xavier wrote: “ In Jaffna 
and on the opposite coast I shall easily gain 100,000 adherents for 
the Church of Christ.”’ 

Two years later, in the course of a letter addressed to the King of 
Portugal, he wrote: ‘‘ I have discovered a unique, but, as I assuredly 
believe, a sure means . . . by which the number of Christians in 
this land may without doubt be greatly increased. . . . I demand 
that your Majesty shall swear a solemn oath affirming that every 
Governor who shall neglect to disseminate the knowledge of our 
most holy faith shall be punished on his return to Portugal by a long 
term of imprisonment and by confiscation of his goods. . . . I will 
content myself with assuring you that if every Viceroy or Governor 
were convinced of the full seriousness of such an oath, the whole of 
Ceylon, many kings on the Malabar coast, and the whole of the Cape 
Comorin district would embrace Christianity within a year. Aslong, 
however, as the Viceroys and Governors are not forced by 
fear of disfavour to gain adherents to Christianity, your Majesty 
need not expect that any considerable success will attend the 
preaching of the Gospel in India, or that many baptisms will 
take place.” 

Another great missionary to India was Robert di Nobili, an Italian 
who reached India in 1605. His work is deserving of special atten- 
tion inasmuch as the principle which he adopted of recognizing and 
accepting the Indian caste system has been followed to a greater or 
less extent by nearly all the missionaries of his church who have 
since laboured in India. He started his work at Madura, which was 
outside the region in which Portuguese political influence prevailed. 
Having determined to make himself an Indian in order that he 
might so win the Indians, he adopted the dress and the sacred thread 
of a Brahman, and painted the sandal-wood sign on his forehead. He 
called himself the Rajah from Rome, and eventually produced a new 
Veda, which he had himself forged, in support of his own teaching. 
He kept aloof from men belonging to the lower castes and only 
allowed Brahmans, or men of high caste, to have access to him. The 
principle which underlay his action was sanctioned by a Papal Bull 
in 1623, which declared that “‘ out of compassion for human weak- 
ness, Nobili’s converts are permitted to retain the plait of hair, the 
Brahmanical thread, the sandal-wood sign on the forehead, and the 
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customary ablutions of their caste.’’ The hair and thread were, 
however, first to be sprinkled with holy water. 

After more than fifty years’ work, Nobili died at Milapur in 1656. 
After his death the Jesuit missions in south India were conducted on 
the lines which he had inaugurated, and the missionaries who worked 
among the higher castes refrained from any intercourse with those 
who worked among the lower castes. In the eighteenth century, 
when it was found impossible to provide Jesuit missionaries for the 
lower castes, those who worked among the Brahmans were accus- 
tomed to administer the sacraments at dead of night outside the doors 
of the higher caste churches. From 16g0 to 1750 the missionaries 
and converts were subject to constant persecutions, and one, at least, 
of the Jesuit missionaries suffered martyrdom. At the time of 
Nobili’s death the Christians connected with this mission were 
reckoned at 100,000, but by 1815, according to Dubois, himself a 
Jesuit, those numbers had decreased to 33,000. 

We have already referred to the work of the Danish and Moravian 
missions to India down to 1750. On July 16 of that year Christian 
Friedrich Schwartz, a Lutheran, landed at Cuddalore; he continued 
to work in south India till his death in 1798 at the age of seventy- 
two. After working at Tranquebar for ten years he moved to 
Trichinopoly, where he laboured for sixteen years, from 1762 to 
1778. He travelled extensively throughout south India and estab- 
lished a considerable number of schools, and at the time of his death 
in 1798 the total number of Christian adherents associated with the 
Danish Mission was about 20,000. Between 1706 and 1846, fifty- 
seven missionaries connected with this mission went out to India, of 
whom twenty died at Tranquebar, the chief educational centre of 
the mission. When the Tanjore Mission was handed over to the 
Society for the Propagation of the Gospel in 1825, there were about 
2,000 persons in the congregations and 700 children in the schools. 
During the ten years which followed, the adherents increased to 
4,300. 

Schwartz spent nearly fifty years in southern India and was able to 
speak the language of the people to whom he appealed; and he 
refused to baptize until the candidates for baptism had given clear 
proofs of repentance and faith. Yet he traversed enormous areas, and 
at his death in 1798 his converts were reckoned by tens of thousands. 
When, however, several of the missions which he had founded were 
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taken over by the Society for the Propagation of the Gospel in 1825, 
villages and communities which had formerly been Christian were 
found to have lost almost all knowledge of the Christian faith and to 
have relapsed into Hinduism. The collapse of the greater part of 
Schwartz’s work is apparently to be attributed to the diffused 
methods of evangelization which he adopted and to his “ reliance on 
the power of the Gospel to develop spiritual independence in 
characters quite unprepared for it.”’ 

Six years before Schwartz’s death there had landed in Bengal a 
man who may be regarded as one of the greatest of all missionaries to 
have set foot in India, William Carey, a cobbler, sent out by the 
newly formed Baptist Missionary Society. He was so far from 
possessing the material and political support which Xavier enjoyed, 
and which in a lesser degree Schwartz obtained, that the East India 
Company refused him permission to work anywhere within the 
sphere of its influence, and he was compelled to retire to Serampore, 
a mission station which had been occupied but abandoned by 
Moravian missionaries, and which belonged to the Kingdom of 
Denmark. Carey’s first companions were Marshman, who had been 
a ragged school teacher, and Ward, a printer. Here was a trio of 
missionary heroes and geniuses to which it would be impossible to 
suggest a parallel. By the beginning of 1800 Carey had translated 
the whole of the New Testament into Bengali. The style of Bengali 
writing which he created in doing this, and which was specially dis- 
tinguished by his efforts to enrich its vocabulary by a liberal borrow- 
ing of Sanskrit words, has affected all Bengali prose literature 
published since that time. 

Dr. Mylne, formerly Bishop of Bombay, writes: “If ever a 
heaven-sent genius wrought a conquest over obstacles and dis- 
abilities it was . . . this humbly born Englishman. Not only was 
he born in low station . . . but he received hardly any education. 
. . . And this man before he died took part in translating the Bible 
into some forty languages or dialects, Chinese among the number |! 
He started in life as a cobbler—would never let anyone claim for 
him the more dignified title of shoemaker—he died a professor of 
Sanskrit, the honoured friend and adviser of the government whose 
earliest greeting, when he landed on the shores of the country, had 
been to prohibit him from preaching. There was no diffusion of his 
energies over impossible tracts of country and impracticable num- 
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bers of converts. A few really Christianized people, with the means 
of future extension—this he seems to have set before him as his 
object. He left no great body of converts, but he laid a solid founda- 
tion, to be built on by those who should succeed him. . . . I should 
hardly be saying too much did I lay down that subsequent missions 
have proved to be successful, or the opposite, in a proportion fairly 
exact to their adoption of Carey’s methods.”” The aim that Carey 
set before him was to create one “ red-hot centre from which the 
light and influence of Christianity might radiate through a gradually 
widening circle.” 

It would be easy to produce evidence of a similar character from 
other mission fields, though in no other country has sufficient time 
elapsed since missionary work was inaugurated to enable the results 
to be seen as clearly as they are to be seen to-day in India. 

It is more than possible that the northern Buddhism now repre- 
sented in Japan was influenced by Christian teaching, and that the 
rapid spread of Christianity in the sixteenth century may be in part 
explained by the fact that the teachings of the Amida sects had 
familiarized the Japanese with the doctrine of a divine Saviour 
through faith in whose name entrance into paradise could alone be 
obtained. On August 15, 1549, Francis Xavier and his two com- 
panions landed in Japan. The methods adopted for the conversion of 
the Japanese were almost as superficial as those employed in India, 
and comparatively few of the early converts gained any clear appre- 
ciation of the Christian faith. Xavier left Japan in 1551 and died on 
an island off the coast of China in the following year. It was to Juan 
Fernandez, a layman, that the initial successes of the mission in Japan 
were due, and he alone made any attempt to speak the Japanese 
language. 

The Portuguese Jesuits were followed in Japan by Dominicans and 
Franciscans, who were mostly Spaniards. Within thirty years of the 
departure of Xavier the number of Christians is reported to have 
risen to 600,000. In 1597 Hideyoshi, the real ruler of Japan, moved 
by fear of the increasing political influence exerted by the Christians, 
began to take measures for their extermination. By 1638, when 
17,000 Christians were put to death after the capture of Shimabara, 
the visible Christian Church had disappeared. During the next two 
centuries a few isolated attempts were made to reintroduce Christian- 
ity, but the opposition of the Japanese Government was so great that 
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the country remained closed to the Christian faith till the arrival of 
the first American missionaries in 1859. 

We cannot here give even a summary of the evidence which 
Professor Lloyd and others have adduced in proof of the theory that 
Chinese Buddhism was influenced by Christianity, represented in a 
distorted form by early Gnostic and Manichezan teachers, though no 
careful student can lightly disregard such evidence. The first 
missionaries of whom we have certain knowledge were those sent by 
the Nestorian Church, our chief source of information being the 
Nestorian stone inscribed at Hsianfu in the eighth century. It was 
buried during a great persecution in 845,to be rediscovered by 
Chinese workmen in 1625, and roofed over by a patriotic Chinese in 
1859. The inscription refers to the work accomplished by one or 
more Syrian monks who arrived at Hsianfu in 635. It throws so 
much interesting light upon the work of the Nestorian missionaries 
that it is worth while to describe it in some detail. It is in Chinese, 
the names of the clergy being given for the most part in Chinese 
and Syriac, and is entitled ‘‘Monument commemorating the 
propagation of the noble law of Tach’in (the Roman Empire) 
in the Middle Kingdom.” The inscription states: “It 1s 
handed down by Ching Ching, priest of the Tach’in monastery 
(called in Syriac Adam, Priest and Chorepiscopos and Papas of 
China), that there is one Alaha, Three in One, the unoriginated true 
Lord.” Then follows the story of Creation, and an account of Man, 
of Satan, and the rise of idolatry. 

In the days of T’a1 Tsung (627-650), Alopén bought the 
Scriptures and translated them into Chinese. He built a monastery 
for twenty-one monks. Religion spread through ten provinces (6 50- 
683). Monasteries filled a hundred cities (698-699), but Buddhists 
derided it. 

An interesting discovery was made in China in 1908 which tends 
to support the theory that Manichezism exerted a widespread 
influence in China in very early times. In 1908 there was found in 
a case in Tunhuang in the province of Kansu, a large number of 
manuscripts which have been in part deciphered by Chevannes and 
Palliot. The case had been sealed up for many centuries (from 
A.D. 1035). One of the manuscripts is a Chinese translation of two 
short Manichzan treaties. The discovery of this book affords 
evidence that Manichzan teaching was represented in China in or 
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about the eighth century. Another manuscript, found in the same 
case, consists of a hymn addressed to the Holy Trinity entitled ‘A 
hymn by which to obtain salvation to the Three majestic Ones of the 
Illustrious Religion.” The hymn, consisting of three hundred and 
nine words, includes a list of persons and books venerated by 
Christians. This recent discovery confirms and supplements the 
information supplied by the famous stone discovered at Hsianfu. 

The Franciscan mission in China prospered for a while, but on the 
death of its founder in 1328 it ceased to expand. One reason why 
the Nestorian and Franciscan missions failed to develop was that 
neither made any attempt to train an effective body of Chinese 
clergy. By the time that the Jesuit mission reached China few traces 
remained of either of these missions. 

In 1582 Ricci, an Italian Jesuit, arrived in China. For seven 
years he dressed as a Buddhist priest, and he assured the Chinese that 
the Christian faith was a development of Confucianism. At the time 
of his death in 1610 it seemed likely that an amalgamation of 
Christianity and Confucianism would become the religion of China. 
The arrival, however, of the Dominicans in 1631 and the return of 
the Franciscans in 1633 tended to limit the influence of the Jesuits 
and to discredit their work in the eyes of the Chinese. By 1650 the 
number of Christians was reckoned at 150,000. The steady decline 
in the number of Chinese Christians during the eighteenth century 
was in part due to a decrease of missionary enthusiasm in Europe, 
and in part to persecution of Christians in China. 

In considering the development of Christian missions we should 
remember that the success or failure of the individual missionary 
cannot be judged by any outward results that may be tabulated. 
The goal which every true missionary has in view is the reproduction 
of the character of Jesus Christ. Other religions have claimed to 
reveal God, or that which is divine, by means of doctrinal or 
philosophical statements; but the Christian religion and the Christian 
missionary have offered to the world an ideal character and claimed 
that this character was itself a divine revelation. The Christian 
missionary has succeeded in accomplishing his task in so far as he has 
been able, not merely to describe the character of God revealed in 
Jesus Christ, but to reflect it. We may dare to claim for many of 
those whose names have been mentioned, that, judged by this test. 
their missionary labours have been in the truest sense a success. 


CHAPTER XXXVI 


THE DEBT OF CIVILIZATION TO BRITISH MISSIONS 
By tHe Rev. Frank Lenwoop, D.D. 


While other nations have won great victories in the foreign field, British mis ions have a character 

of their own. In world exploration the representatives of the latter played the part of pioneers, and 

the colonial sense of the race enabled the workers to deal fairly with primitive peoples, avoiding 
alike harshness and sentimentality. 


HE restriction of this short article to British missions, while 

convenient, is in some measure artificial. Since British 

missions have been conducted with ordinary common sense, 
they have drawn help from other nations to such an extent that they 
can trace their descent from spiritual ancestries nearly as varied as 
those of the mixed British race itself. The history of the Moravians 
profoundly affected the thought of the Evangelical Revival, out of 
which sprang five of the eight greater missionary agencies of 
Britain. Further, it is interesting to find that, as late as 1818, the 
Society for the Propagation of the Gospel in Foreign Parts (S.P.G.), 
the oldest and in some ways the most English of missionary societies, 
was glad to contribute to the support of a Danish society which 
began by employing German missionaries, while its ally, the Society 
for the Propagation of Christian Knowledge (S.P.C.K.), gave 
generous subsidies from 1767 till 1798 to Christian Schwartz, the 
famous German missionary in South India. The Church Missionary 
Society (C.M.S.) and the London Missionary Society (L.M.S.) both 
employed German and Dutch missionaries among their agents 
abroad, and in their early history owed much to the faithfulness and 
competence these brought to their service. 

In later years the increase of co-operation in the various fields has 
led to a constant exchange and interplay of ideas. ‘The freshness and 
determined practicality of American colleagues in union institutions 
have stimulated the methods of British societies and extricated them 
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from ruts. Again, the British have taken their spiritual wares to 
market in many international conferences and have done well to 
bring back the wares of others. Nothing, therefore, is further from 
the intention of this article than to set British missions on a lonely 
pedestal or to suggest that they have been able to dispense with the 
aid of other nations. 

Yet they have a character of their own. It is therefore worth 
while to try to define the characteristics of British foreign missions. 

These missions have committed at one time or another many 
follies and some sins. Deriving at all points from the churches at 
home, the missions inevitably reflected home ignorance and super- 
ficiality. They suffered from insular superiority and conservatism. 
But the position of their little island and the numerous threads of sea 
travel and migration connecting it with lands far overseas, habituated 
its church folk more than those of other Christian lands to think 
internationally and to regard the great Eastern and African terri- 
tories as within the range of their responsibilities. In many cases 
British officials abroad made the first appeals for the starting of 
missions. 

Closely connected with this was a strong colonial sense which 
enabled the missions to deal fairly with primitive peoples, avoiding 
alike harshness and sentimentality. ‘They worked on a modest scale 
and depended much on personal influence. While tempted to retain 
authority in British hands, they always admitted that they must 
train the people of the country for independence, and usually sur- 
rendered power just in time. In detail they were practical and 
reasonably opportunist, but they had principles to guide them, for in 
their various ways they believed strongly in the Church and made it 
the centre of their policies. The length of their national history gave 
them an interest in scholarship for its own sake, and the best men, 
whether as linguists, anthropologists, or interpreters of the classics of 
their adopted land, set their immediate ideas against a rich back- 
ground of unhurried culture. The division between the Church of 
England and the Dissenting or Free Churches, together with the 
dominant Presbyterianism of the Scottish missions, ensured that 
Christianity should not be presented in a cut-and-dried form. In so 
far as denominational differences have been unreal or obsolete, they 
have done much harm, but where they represented real divergence 
of Christian principle, it was better for the converts to understand 


388 AN OUTLINE OF CHRISTIANITY 


them, however partially, than be shut up to a Christianity merely 
‘“undenominational.” During the recent developments of large 
missionary institutions almost entirely financed from American 
generosity in money, it has been interesting to notice the generosity 
in spirit which has so often sought for British representatives on the 
staff, because it felt that they had some special gift to bring. It 
would indeed be strange if the Church of any nation had no national 
contribution to offer to the whole. 

One result of the limitation to British missions is to rule out the 
great missions of the Roman Church. In the main that Church 
pursues the policy of working through international orders, with the 
result that the British and even the Irish contribution is blended in- 
distinguishably with the rest. Then, too, the fact that the British 
Empire is extensive and the proportion of British Roman Catholics 
is comparatively small, has as its result the use of non-British priests 
and nuns in many missions where it would be natural and often 
advantageous to employ people familiar with British speech and 
ways. It is thus not easy to trace the British element in Roman 
Catholic missions, But much said in this article will apply also to 
them. 

In world exploration British missionaries have played the part of 
pioneers. The expansion of England coincided with the Evangelical 
Revival, and while English sailors and soldiers were thrusting over- 
seas, it was only natural that the Church should atone for the insular 
neglect which followed the Reformation. Carey, of the Baptist 
Missionary Society (B.M.S.), though not by any means the first 
non-Roman missionary to India, was in 1793 the pioneer of modern 
missions, alike in his example to others in England and in the sweep 
of his linguistic plans for the whole East. The ship Duff, of the 
L.M.S., opened up the Pacific (1797), and the conversion of the 
Tahitian islanders after the fifteen years’ ‘‘ night of toil,’’ was fol- 
lowed by the wide extension of the work under John Williams. 
Meanwhile, in the little settlement of Sydney, Samuel Marsden, the 
spiritual consul of the C.M.S., was forwarding all such efforts and 
giving special attention to the evangelization and civilization of the 
Maories in New Zealand. Samuel Leigh, a man as worthy, reached 
Sydney in 1815 to take charge for the Wesleyans, who established 
their base in the islands by landing in Tonga in 1822. In 1807 the 
L.M.S. sent Robert Morrison to find a way into the closed land of 
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China, and despatched the first missionaries to Madagascar in 1818. 
Going out to India in 1829, Duff of the Scottish Presbyterians laid 
the foundations of the whole modern system of missionary educa- 
tion. A very young man with no precedents to guide him, he was 
able to plan and construct on lines which later experience has been 
proud to follow. He profoundly influenced the educational plans 
of the Indian Government embodied in their momentous decision of 
1835 to teach in English. 

A further time of colonial expansion began about 1850. Then 
Livingstone played his part for all societies, with the result that the 
Universities Mission to Central Africa was organized, and the 
C.M.S. in 1875 determined on the work which was to develop so 
remarkably in Uganda. 

During the first of these critical periods the United States had a 
small population, which was compelled to carry the heavy burdens 
of establishing Christianity in the new American territories as they 
opened and naturally could spare little initiative for pioneering 
abroad. But they have made up the leeway. Now the United 
States ratio to the missions of the British reformed churches is as 
three to one and the predominance seems likely to increase. 

In another sense also the British were pioneers. They formed the 
first group of important societies. The S.P.G. of 1701 did not at the 
outset conceive those extensive plans on which it has since developed, 
but four great societies, including the British and Foreign Bible 
Society, were founded about the end of the eighteenth century, and 
the Wesleyan Society followed in 1813. These processes were the 
direct outcome of the Evangelical Revival. Taking the fourteen 
more important British societies, the average date of foundation is 
1820; thirteen of the greatest United States Boards were founded at 
an average of sixteen years later, while the ten best-known German 
missionary societies give an average of 1838. Thus, when it came to 
the establishment of missionary societies and it was essential to learn 
from earlier successes and failures, England furnished useful ex- 
amples and experience. This debt French, Dutch, Swiss, and 
American missions have been forward to confess. 

The Evangelical Revival soon developed the logical conviction 
that all races were the children of one Father and joint heirs with 
Christ. The practical consequence was a desire to give all peoples 
the Gospel. The formation of missionary societies crystallized that 
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desire into definite action and so saved it from vanishing before the 
next preoccupation or the wearing away of forgetfulness. But once 
the missionary societies were there, committed to the wide propa- 
ganda needful for their own maintenance, they tended to intensify 
the humanitarianism which had contributed to their birth. Prayers 
on Sunday, descriptions of the converts, stories of atrocities then too 
common, all helped to enlist a wide sentiment for fair treatment of 
the weaker races. For the Empire British missionary audiences felt 
a deep sense of responsibility (in itself a healthy counter to imperial- 
istic pride), but they went much further—they felt a living interest 
in countries outside the Empire, Japan, China, Madagascar, and 
Persia, an interest which nothing else than Christianity could have 
begotten in a nation naturally self-centred. A force arose of which 
politicians had to take notice. How strong was its influence is shown 
by the attacks found in overseas documents upon Exeter Hall 
(during the nineteenth century the annual meeting place of many 
evangelical organizations), and at certain periods this force did much 
to moralize the action of the State. At several crises the churches 
have failed to give their corporate witness against some flagrant 
wrong, but the friends of foreign missions could always be trusted to 
supply a minority who would keep the protest alive. Again, the 
same propaganda tended to produce human sympathy for in- 
dividuals. Men of other races were received into Christian homes, 
because the hosts had learnt from missions the sense of fellowship. 
Our own sons and daughters going abroad have been to some extent 
equipped to dispel the miasma of prejudice and to discover the good 
features of the races among which they live. Nothing is more vital 
to-day than to improve this equipment by a determined education 
of the whole home Church which will endow everyone who goes 
forth from it abroad with a spirit of Christian brotherhood and 
appreciation. Yet with all that remains to be done, missions have 
contributed largely to generate an individual and national temper 
of reconciliation. 

The force in Britain in this respect most closely parallel is the 
central organization of the Labour Party, which avowedly draws 
many of its ideals from Christianity and can usually be trusted to 
throw its leadership into the scale of right. But (1) it tends to limit 
its interest to the labouring section of each community overseas; 
(2) it does not carry with it the majority of its constituency for anv 
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advancement of the coloured races likely to make them more 
efficient competitors with white labour; and (3) since it has 
no trained observers to represent it abroad and must therefore 
depend on amateur and even partisan reports, it is inclined to 
accept at its face value any appeal against the existing govern- 
ment. 

The direct influence of British missions, as of all other Christian 
missions, has been for common humanitarianism and the keeping of 
the Ten Commandments. Murder and cannibalism have been 
attacked and gradually abolished. It is well to remember that in 
Fiji human flesh was a regular article of diet, and the Wesleyan 
pioneers found one man who was said to have helped at one time or 
another to eat goo people. The Fijians of those days used to launch 
enormous war canoes on human bodies used as rollers. The brutal- 
ities of tribal wars and vendettas which prevented thousands of vil- 
lages from sleeping peacefully at night have been swept away where 
missions have secured a hold. The missionary has challenged human 
sacrifice, infanticide, the murder of twins, till in many fields they are 
now impossible. Such famous names as Livingstone, Bishop Patte- 
son, Calvert of Fiji, or Mary Slessor, are linked in the popular mind 
with deliverance from atrocities of various kinds; but these are only 
the leading files of long companies of unknown missionaries who 
have done similar service with a heroism as real. Many a white 
traveller has owed his personal safety to the change which the 
missionary had wrought in the natives of such territories as Fiji, 
Papua, or certain parts of Africa. 

The missionary has invariably attempted to secure monogamy, 
and if there has been difference of opinion as to the stage at which it 
could be enforced, no one will doubt that for the general happiness 
it is immensely superior to any polygamous system. He has sup- 
ported the crusade against opium, and long before the conscience of 
reformers was aroused in either land, he has agitated against foot- 
binding in China or the oppression of the caste system in India. 
There is now in India a strong and beneficent movement for the 
removal of the ban of “‘ untouchability,” led by Mahatma Gandhi, 
but missions were in the field creating prosperous churches out of 
the villages of untouchables before Gandhi was born. Progressive 
Hindus have urged their fellows to follow the Christian lead, but till 
recently in vain. It remains to be seen how much vitality there is in 
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the Gandhi movement, and whether it will produce as splendid 
characters as the Church of Jesus Christ. 

By some of its earlier apostles the Roman Church was committed 
to an unfortunate acquiescence in caste distinction within the 
Church. British missions have all set their faces against caste of any 
form. 

It has usually cost the missionary more to resist tyranny and ex- 
ploitation due to his own countrymen or government. But he has 
not shrunk from the task. John Smith, of Demerara, after a sentence 
of hanging, was imprisoned by the British governor under condi- 
tions leading inevitably to his death in 1824, because to the incon- 
venience of the slave-holders he represented the conscience awaken- 
ing in England. Baptist missionaries did much to bring to light the 
earlier misgovernment of the Congo territory, and in 1920, not long 
before he died, Bishop Weston of Zanzibar fought the battle of the 
natives of Kenya Colony against an attempt by “ pressure ” on their 
chiefs to compel them to labour for white landholders. 

The presence of the missionary, who was likely to have behind 
him a powerful Christian opinion at home, has prevented many a 
brutal act. Even a native teacher who could report to the missionary 
was able to frustrate the attacks of unprincipled outsiders. 

From quite early days missionaries co-operated with government, 
to the immense advantage of the governed. Speaking broadly, the 
protests to which the last paragraph referred were only called for in 
the early days of a government, before traditions had been estab- 
lished and men of competence and character were in the saddle. In 
later years, far more than is generally known, missionaries and 
administration, while keeping to their own specific spheres of duty, 
have met upon the friendly borderland where their spheres joined. 
There is probably no better instance of this than British New 
Guinea or Papua. That its constitution is peculiarly favourable to 
the natives, with all the protection possible in a sparsely populated 
area, is due to the collaboration of three friends—the Christian 
governor, Sir William MacGregor, and the outstanding mission- 
aries, James Chalmers and W. G. Lawes. But a good constitution 
may be nullified by a selfish or indolent executive. Though the 
subordinates have not always conceived their duty in terms so 
exalted, it has been the happy lot of the Papuans to have an ex- 
_ceptional succession of governors at the head so that missions and 
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administration have worked with increasing unity of purpose. In 
Fiji, Lorimer Fison, the Australian Methodist, as an anthropologist 
understood the mind of the native and thus was able to guide the 
government to a system of land tenure natural to the islands and 
creditable to British fairness. Some years later Mr. Joseph Chamber- 
Jain, when Colonial Secretary, wrote in warm praise of the lecture 
in which Fison set out the policy. 

But it is in education that this co-operation is most instructive. 
Since the various governments have had stability enough to interest 
themselves in the teaching of their children, many of them have 
recognized that they could perform their task best by subsidizing 
the work already done and using a system of inspection to key the 
schools up to a satisfactory pitch. ‘The method has had such results 
that it is being more and more widely adopted. Indeed, in all de- 
partments concerned with native well-being, co-operation with the 
government has increased rapidly of late. The old hostility is dying 
down. On the one side narrowness is giving way; on the other, the 
whole purpose of administration is being realized in terms of the 
welfare of the subjects, and it is natural that the two forces should 
drive together instead of across each other. This growth of mutual 
confidence is probably one of the proofs of the value of missions 
which impress the inquirer most. 

Nothing could be more fallacious than the idea that the theology 
of the early missionaries, ‘‘ other-worldly,”’ as some of its expression 
seems to-day, excluded concern for the social and economic develop- 
ment of their charges. From very early days they sought to enlarge 
the life of the community and to increase its productivity. The pro- 
cess still continues, but on a larger scale. Twenty years ago a C.M.5. 
missionary in Uganda began experimenting in the cultivation of 
cotton. He found in the organization of local teachers a ready 
means for distributing the seed. Uganda is now the greatest cotton 
field of the Empire. Some of the finest work in the acclimatization 
of food plants is due to missionary foresight, and though industrial 
missions on an elaborate scale have rarely been successful, every- 
where among the primitive peoples missionaries have taught or 
developed carpentry and iron-work for village use. 

The reports of the two Commissions on African Education (1921 
and 1924), promoted by the Phelps-Stokes Fund, show that 
progressive missionaries are seeking to make the schools so many 
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instruments for adding to the interest and economic capacity of vil- 
lage life. In the mass movements of India—e.g. in Tinnevelly and 
Travancore—the self-respect gained by the Christians has set them 
on paths of economic advance; while in the poorer areas, such as the 
Telugu-speaking districts, the missions are making direct attempts 
to lift them from the grinding poverty of centuries past. 

The work of medical missions is too well-known to need much 
space here. Yet few realize how immense is the aggregate of suffer- 
ing relieved. British societies (omitting those of the Dominions) 
have 363 European doctors and 343 European nurses in the field, 
who treat each year about 1,800,000 patients. (This involves about 
5,000,000 separate treatments.) By the use of cheap local apparatus 
and the training of native assistants, British medical missionaries 
make their resources cover a surprising extent of need. The splendid 
medical school of the China Medical Board in Peking, financed by 
the Rockefeller Trust, was based upon a British hospital and medical 
school, which, about 1906, received the unusual privilege of official 
recognition from the Empress Dowager. 

Of course, as pioneers, missionaries have contributed largely to 
geography and anthropology. They share with government officials 
the qualification of long residence, not always thought to be neces- 
sary for the writing of books, and there are few countries on which 
missionary writings do not rank among the most valuable author- 
ities. As a rule, too, these descriptions are sympathetic to the 
people. While there have been tendencies to colour the pictures of 
competing religions in the interest of propaganda, the classic studies 
of such scholars as Dr. Legge or Dr. Timothy Richard of China 
have been scrupulously just. Professor J. N. Farquhar, now of Man- 
chester, has done notable service by editing a series of studies on 
‘The Religious Heritage of India,” which has been admirable in 
spirit as in scholarship. Such volumes interpret Indian religion not 
only to the West, but also to India herself. 

The work upon languages has been even more remarkable. Of 
the 835 languages in which portions of the Bible have been printed, 
probably two-thirds have actually been reduced to writing by 
missionaries. Of the nearly 600 languages in which the British and 
Foreign Bible Society—pre-eminent among all Bible Societies—has 
been concerned in production or distribution, some 500 have been 
for peoples who would otherwise have had no literature at all. 
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Though the diffusion of the Scriptures was directed in the first 
place by the desire to give spiritual food to the people, it will be 
readily seen how effective it has been as a force for education. This 
is as true of villages lately cannibal as of such a country as India, 
where by this time all educated thought is penetrated by the ideas of 
the New Testament, and where the Bible is constantly quoted in 
public speech and writing. Being a revolutionary book it has pro- 
duced sweeping changes in customs and ideals. In China the desire 
to convey its message to the common mind led missionaries to break 
away from the language consecrated to literature and understood by 
few but scholars. They adopted a style approaching to that of 
speech and incurred much ridicule. Now the Renaissance move- 
ment of Young China is advocating the same principle as if it were a 
fresh discovery and making the new language a flexible instrument 
to suit its alms. 

Education may be regarded as the nervous system of the Christian 
propaganda. In the early days it was almost inevitable that missions 
should provide all the education there was. In many countries, how- 
ever, they have been left to carry the burden unaided till a sur- 
prisingly late period. It is simple fact that in many countries the 
natives owe to missions any mental training they have received. In 
1917 C. T. Loram, the Inspector of Education for Natal and the 
leading authority on South African Education, wrote: “‘ The history 
of native education in South Africa is the history of South African 
missions . . . to this day all but three of the several thousand 
native schools are conducted by missionary agencies.” 

As a rule missionary education, though inferior in equipment to 
that given by government, because missions cannot impose taxes 
and government can, follows nearer to the lines of native thought, 
for most of the teachers are native Christians not advanced too far 
above the ordinary experience of the people, while most of the 
missionary supervisors speak the language considerably better than 
all except a few government officials. Further, mission education 
has a decided advantage in that it is Christian. Among all simpler 
peoples Western contacts are dissolving those ancient sanctions and 
tabus which were the cement of the tribe. Administrators of any 
penetration have seen in this process a grave menace to tribal, and 
even to individual existence. Christianity can bind the scattered 
fragments into a whole once more—and with some hope of perma- 
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nence, in that it has learnt to resist the anti-religious influences of the 
West. It is this perception which inspires official judgments such as 
that of the important South African Native Affairs Commission in 
1903-5: ‘“ The Commission is satisfied that one great element for 
the civilization of the natives is to be found in Christianity. . . . 
Regular moral and religious instruction should be given in all native 
schools.” 

Mission education has also played its formative part in the great 
civilizations of the East. The beginnings of Western education in 
China are all due to Christian missions, and in India, under the prin- 
ciple of grants-in-aid laid down by Government in the Dispatch of 
1854, missions have made a distinctive contribution. Their schools 
have done the work cheaper than Government, the service of each 
missionary teacher is given for love, and therefore includes a per- 
sonal interest in, and friendship for, his pupils, and they have exer- 
cised a moral and religious influence impossible in any institution 
directly controlled by a government pledged to neutrality in 
matters of faith. It is a common experience that parents who hold 
firmly to the ancestral beliefs should beg for the admission of their 
children to Christian schools, because there they will be trained 
in a morality living enough to mould character. It is the same 
in China. In India the largest missionary institutions have been the 
Presbyterian Colleges of Calcutta, Madras, and Bombay. 

The result is that, as suggested above, all educated Indian life 
tends to measure itself by Christian standards. A work of leavening 
has been done which statistics can never touch, but which competent 
observers believe to be widespread and likely to show its influence 
when fuller self-government will put Indians in a position to declare 
themselves Christian without seeming to enter a foreign allegiance. 

That a similar force is experienced in China is proved by the 
bitter hostility manifested in certain quarters and the attempt to pre- 
vent Christian teaching in mission schools. In China, as in India, 
Christianity will probably be discovered to be the only saviour of the 
State. It is difficult to see any other educational force which will 
provide the character necessary for self-government, as yet so 
sadly to seek. 

Just as the Church in Britain, and often the struggling Free 
Church in a village, has been the training-ground for the Labour 
Leaders of to-day, so missions have shown a unique power of making 
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men. The natural, germinating forces of the Gospel have thrust their 
way upwards to expression in the lives of Christian teachers and lay- 
men. Every mission among the primitive races has its list of men 
raised up to initiative and often to heroic adventures of faith. (It 
would seem that this evocation of manhood has a definite survival 
value for races which otherwise would have died out. If they feel 
they have a part to play in the Christian brotherhood of peoples, they 
hold to life with a new interest.) In India it is possible to point to 
such men as Kali Charan Banarji, of Bengal, and N. V. Tilak, the 
Christian poet of the Mahratta country, who died in 1919; or to 
men living, such as Bishop Azariah and K. T. Paul. In China Dr. 
Cheng-ching-yi, secretary of the National Christian Council, is the 
direct product of British missionary influence. Of these, and scores 
of others, it may be said that their power would stand out in any 
company of leaders of the British Church. 

Here, too, the Bible offers its aid. It has been traditional with 
British missions to put some portion of the Gospels into the hands of 
the converts without delay. That makes for independence and 
renders it probable that the Church will survive the withdrawal of its 
European founders, and even fiery persecution like that which in 
Madagascar tested the first believers. When we look back to the 
ignorance of the ancient churches which went down before the tide 
of Islam, we may be thankful for the free access of the modern 
Christian communities to the word of God. 

Of recent years British missions, though in the past anxious to 
retain authority, have read the signs of the times and have thrown 
their weight into such bodies as the National Christian Councils of 
India and China, where policy is now controlled by Indians and 
Chinese. As similar authorities—Church councils and the like—are 
now set up in most missions, the aggregate training in leadership 1s 
considerable. 

It is safe to prophesy that in a few years the British churches will 
receive back into their own bosoms a rich return for the gifts they 
have sent overseas. The apologetic value of the visits of foreign 
leaders of the Church is already great, especially for young people. 
In the near future, if we are wise enough, we shall obtain counsel in 
our British perplexities and problems from men who have faced the 
like in their native lands. 

This chapter has dealt largely with the externals of missions, the 
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by-products of their central aim. The significance of its restrained 
sentences will only reveal itself to those who read them with alert 
imagination. But above everything ranks the gift of Christianity 
itself as a religion by which to live joyfully, to serve bravely and to 
die in conquering faith. With all their human failings British mis- 
sionaries the world over have stood for purity, love, unselfishness, 
self-sacrifice even to death, and discipleship to their Master, Jesus 
Christ. They have given evidence by their lives that there is a God 
such as their words preach. All the other results are the outcome of 
that faith and that discipleship. 


CHAPTER XXXVII 


WOMEN’S WORK IN THE MISSION FIELD 
By Greorcina A. GOLLocK 


The work of married and single women from the West in the many phases of missionary activity— 
evangelism, education, medical and social science—and the devotion of Christian women nationals 
to their Church and country. 


P to some fifteen years ago women’s work in the mission 
field was advocated along two lines: the right of women 
everywhere to an equal share with men in the blessings of 
the Gospel, and the exceeding need of women in non-Christian 
lands. These reasons still stand; the former of them is a central 
motive in missionary work. But to them has been added a third. 
Constructive thought has fastened upon the quickening of self- 
consciousness and aspiration among the nations. The social implica- 
tions of Christianity have been explored. The winning of the in- 
dividual is seen as a starting-point rather than as a goal. The family, 
the community, the nation, above all the Church, are the con- 
ceptions which move the minds of men. And at the heart of each, 
with power to retard or further progress, lie hidden the women, with 
influence of stupendous moment in home life, in religious custom, in 
social reform, in questions of public health and infant mortality— 
matters which concern deeply the welfare of the Christian Church. 
Thus those who dream dreams and see visions think to-day not 
only of the women’s need in soul and body, but of the need of 
nations for what women can give. A social discovery such as this is 
bound to lead to action. Hence a study of women’s education is 
given a foremost place by the Advisory Committee on Education in 
Tropical Africa appointed by the British Colonial Office, and the 
place of women in the churches in the mission field is selected as a 
subject for special inquiry by the International Missionary Council. 
This enlarges vastly the significance of the story here to be told. 
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One does not learn much of missionary wives in official docu- 
ments; it is not long since they were wont to appear there only as a 
modest letter m after their husband’s names. But in biographies of 
the great pioneer missionaries these women come to their own. Who 
has not read of Mrs. Marshman, of Serampore, the equal in counsel 
of three world-renowned missionaries, for forty-six years a loving 
wife, and a pioneer in gaining access to Hindu women; of Ann, wife 
of Adoniram Judson, of Burma, who stood by him through peril and 
imprisonment; of Mary, for fifty years the loyal comrade of Robert 
Moffat in South Africa, and mother of Mary, the heroic wife of 
David Livingstone; of Christina, Scottish wife of Francois Coillard, 
who shared the “ church in the waggon ” which was their sanctuary 
in African wilds; of Anna, wife of David Hinderer, besieged with 
him in Ibadan; of Maria, wife of Hudson Taylor, the great evangel- 
ist of inland China, and of many more? Beyond these are literally 
thousands of married Western women all unknown to fame, who 
often in loneliness, peril, and privation lived long or died early in 
distant lands. They set a standard of pure and liberated womanhood, 
of fellowship between husband and wife, of nurture and training of 
children, of worship in the home. Not a few added to these things 
mastery of a language, the training of native girls in their own 
household, strenuous work in simple schools, visitation of secluded 
women, and constant teaching of the Bible and witnessing to Chris- 
tian truth. Theirs is a place of no small honour in church-building 
overseas. Finally, when the work grew too great for them we find 
these wives on furlough in Western lands, pleading that single women 
missionaries be sent to share the task. Thus the day of the single 
woman missionary dawned. 

To-day there are in the mission field over 8,600 missionary 
wives, some of them college-trained women who bring fresh gifts 
and specialized preparation to carry forward their predecessors’ 
work. 


Il 


The single woman was needed on the mission field; she was eager 
to go forward; but the mission boards were hesitant; wise men 
said she would quickly marry and leave her work, Little groups 
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of purposeful women, however, got together in the home churches 
and here and there a few pioneers were sent out. Miss Cook, who 
went to India in 1820 and opened a girls’ school in Calcutta, was 
the first of a great army of single women. 

The story of the years between 1820 and 1925 must be told in 
briefest outline. In Great Britain the Society for Promoting Female 
Education in the East was formed in 1834. Three years later the 
Scottish Ladies’ Association for the Advancement of Female Educa- 
tion in India opened work. Between 1858 and 1866 the Wesleyans 
and Baptists formed women’s auxiliaries, the Friends began to send 
out single women, and in 1875 the London Missionary Society, 
which appears to have had a Female Auxiliary in 1821, adopted a 
policy for its women’s work at home and abroad. In 1861 what is 
now the Zenana Bible and Medical Mission was founded; in 1880 
part of it became the Church of England Zenana Missionary Society. 
The Church Missionary Society, though it had assumed responsi- 
bility for Miss Cook and other single women, hesitated to commit 
itself to a policy, but in the end moved forward rapidly. In its first 
hundred years (1799-1899)no fewer than 48 5 single women mission- 
aries were sent out, 39 in the first half-century, 446 in the second. 
In the United States the Women’s Union Missionary Society, the 
precursor of the largest women’s missionary agencies in the world, 
was formed in 1860 and sent out three missionaries that same year. 

The single women sent out at first were of proved experience in 
work at home, many from families of standing in the churches. As 
larger numbers were needed, women with missionary vocation, but 
not yet mature, were accepted and trained for the work. Since the 
World Missionary Conference at Edinburgh in 1gr1o the need for 
adequate preparation has been recognized. In North America and 
Great Britain women receive, on the whole, more specialized 
missionary preparation than men. 

No fixed social or educational standard has ever governed the 
acceptance of women missionaries. Daughters from cultured homes, 
women of full professional standing and graduate teachers have 
found scope for their powers; art, music, literature, technical know- 
ledge of industries and crafts, have proved serviceable gifts. No less 
than 550 women members of the British Student Christian Move- 
ment have gone to the mission field since the close of 1907. Yet it is 
the woman herself, not environment or education, which counts. 

2A II 
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Force of character, moral energy, adaptability and love, are the 
material of which missionaries are made. David Livingstone and 
Mary Slessor are cases in point. 

The unwise experiment of sending women of poor education and 
small intellectual and spiritual capacity to missionary work is some- 
times justified on the supposition that they are Mary Slessors. Mary 
Slessor must be measured not by her lack of general culture, but by 
her qualities of character and mind. Here are the facts: a Scottish 
factory girl, self-educated and self-trained in strenuous evangelism 
during years of hard work in a weaving shed, Mary Slessor brought 
no mere desire for foreign service but the offering of a developed 
womanhood to the missions of her Church. She was trained in the 
school of life. Her nearly forty years of service on the creeks of the 
Cross and Calabar rivers in West Africa—blazing a pioneer track 
into the bush, rescuing black babies from destruction, standing alone 
between warring tribes and subduing them, by prayer opening 
heathen citadels fast closed to the Gospel—left memories which will 
never die. Late in life she wrote of herself: “‘ I’m a wee, wee wifie 
and no very bookit, but I grip on well none the less.” Women such 
as Mary Slessor are not easy to find. 

There are now, in round numbers, 9,100 single women mission- 
aries at work—over 6,000 in Asia, some 1,400 in Africa, and the 
remainder in other fields. Of these 556 are women doctors and over 
1,000 trained nurses. To them must be added the great number of 
devoted nuns and sisters—some 30,000 in all—who serve in Roman 
Catholic mission fields. Fuller knowledge of their work is antici- 
pated as an outcome of the great missionary exhibit at the Vatican 
in 1925. 


III 


From the earliest dawn of modern missions it was recognized that 
Africa and the East could never be fully evangelized from the West. 
Individual instances of partnership in work between foreigners and 
nationals were not infrequent. The Bible-woman and the woman 
missionary worked side by side, though it was long before the former 
was recognized as a servant of the Church, to be engaged or dis- 
missed or paid by a representative body, not by an individual. In- 
creasingly in schools of various grades Christian women nationals 
were employed as teachers, generally untrained. For several decades 
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leadership lay entirely with women of the West, partly because few 
of the women converts were able as yet to bear responsibility, partly 
because there was a dimness of vision as to the essential weakness of 
solely foreign leadership in an indigenous Church. 

In mission service women of the West and the East have always 
loved each other. But a mistake was unwittingly made at the outset. 
The change from non-Christian to Christian is stupendous, the 
greatest an individual can know. But it was sometimes tacitly 
assumed both by missionary and convert to involve change in 
national ideals; abandonment of customs which needed to be sublim- 
ated rather than forsaken; recoil from familiar social environment; 
distaste for the great heritage of classical literature, even at times for 
the vernacular; adoption of music and art alien to the genius of the 
people; substitution of unwonted foreign garments and foreign 
names for the familiar grace and cadence of the past. It is true that 
changes needed to be made on grounds of moral fitness. But the 
name of Christianity was in these matters sometimes taken in vain. 
For a time the Christian Church lost through the separation of its 
women members from the heritage of their land. The mischief is 
not yet wholly undone. 

When the influences which were transforming the lives of women 
in the West began to move to Eastern lands, the way had already 
been prepared. Education had developed latent capacity, aspiration 
for larger opportunity swelled even behind closed doors. Men began 
to ask why women of their own race should stay in the back-waters 
of life. Here and there, with sudden significance, a woman of power 
stood out in Asia, as in the past. Then they came in groups, most— 
but not all—of them members of the Christian Church. Some found 
a place in social, commercial, or professional life; others found their 
life-work in the service of missions or the Church. 

England was thrilled, five and thirty years ago, when Mrs. Ahok 
with her “‘ lily feet ”—the first Chinese Christian woman to cross the 
ocean—came to plead for more missionaries for her country. The 
name of Pandita Ramabai, Sanskrit scholar and friend of Indian 
widows, has been a household word. Educationists like Lilavati 
Singh, joint principal of the Isabella Thoburn College at Lucknow; 
doctors like Mary Stone and Ida Kahn of China; leaders in evan gel- 
ism and social reform like Madame Hirooka, the Japanese woman 
banker, and Madame Kaji Yajima, the fearless opponent of vice and 
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intemperance in Tokio; Michi Kawai, Y.W.C.A. leader in Japan, 
and Y. J. Fan, one of the secretaries of the National Christian Coun- 
cil of China, show what women of Asia can accomplish. Mrs. 
Robert Moton, of Tuskegee, Mrs. Oluwole, wife of one of the 
Assistant Bishops in West Africa, are sponsors for women of 
African race. 

Behind these well-known women lie the host of other Christian 
women of Africa and the East who are serving their Church and 
country, women who hold no paid office but render voluntary ser- 
vice like many women in the West. Year by year their influence 
increases, and their partnership is more clearly recognized. And 
with them are the 30,000 women employed by churches and 
missions, as the foreign missionaries are by the mission boards of the 
West, 2,600 of them in Africa, 25,000 in Asia. Among them are 
66 women doctors in China and 31 in India and 1,700 trained 
women medical assistants, of whom 1,000 are in China. 

Relations between national women workers and foreign mission- 
ary women are ripening into true and equal partnership. Personal 
friendships take no account of race. It is being recognized that only 
the ablest woman—and she is often an Oriental—can fitly take the 
lead in zenana mission, in school or college, in Y.W.C.A. work. 
Interchange of hospitality at the family table and in the social 
life of the home is becoming as natural as between peoples of 
the West. 

Thus the missionary wife, the unmarried foreign woman, and the 
Christian woman of the land, form a threefold cord of strength and 
beauty in the service of the Church. But while rejoicing over the 
multiplying of their service we must remember that there are still 
countries, provinces, cities by the hundred and villages by the 
thousand, where girls and women wait unevangelized and un- 
taught. 


IV 


In this present day of opportunity the features and forces of the 
past and of the present co-exist in the mission field. The new is 
superadded to the old. A pageant of the development of Chinese 
women was presented a few years ago by the staff and pupils in a 
Government school in China. Primitive women clad in leaves, fol- 
lowed by others in medieval costume, represented the past. Women 
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postmen on bicycles, women shopkeepers, doctors, advocates, judges, 
and senators, were prophetic of the future. The present was pic- 
tured by women with bound feet, girls still in slavery, teachers and 
eager-faced students seeking knowledge, and modernized butterfly 
Chinese girls, smoking cigarettes and clad in the worst of Western 
fashions. 

This vast range of differing stages of development can only be 
covered as the forces in the mission field become a unity, each 
generation, each nationality of East or West, contributing its best 
and recognizing the others’ worth. 

We turn now to examine in some detail the work in which 
Christian women workers are actually engaged to-day. 

1. Evangelism.—Evangelism in its simplest individual aspect 
attaches specially to women’s work. The closed zenanas of India 
and the harems of Moslem lands know no evangelists but women. 
Year in, year out, in the hottest hours of the day, when domestic 
duties are suspended, the simple lesson in reading or in needlework 
is given, the Bible is taught, the seed of life is sown in faith ana 
prayer. Those who have seen the harvest ripen in even one zenana 
know that the day of miracles is not past. Women missionaries trav- 
erse inland China or pitch their white tents on the Indian plains, or 
penetrate into the fastnesses of Persian hill-tribes, or trek from village 
to village in pagan Africa to bring the toiling women a message of 
deliverance and hope. 

Here in the thickly peopled Nuddea district in Bengal two Western 
women have pitched their tents. In the soft Eastern darkness they 
come with a great white sheet and a lantern to the expectant village. 
It is the women they ask to meet them in the courtyard, placing the 
old village watchman to guard the entrance lest the men push in and 
drive the timid ones away. One missionary works the lantern, the 
other speaks. They teach the story of Jesus—the Babe with His 
mother, the Boy in the home and in the temple, the Lover of the 
poor, the Healer of the sick, the Bread of the hungry: then the 
Saviour of the world, in the garden and in the judgment hall, on the 
cross, laid in the darkness of the tomb. There is quiet weeping 
among the women. It is hushed into wonder by the picture of the 
Resurrection and the gracious Figure in the garden turning to the 
woman at His feet. Suddenly the old watchman, carried beyond 
himself, calls softly, ““ Lay hold, O ye women—lay hold of the 
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Living One.” In those plains with their myriad villages many 
Indian women have “ laid hold.” 

Again, in the far hinterland of a West African colony, two 
missionaries, brother and sister, are beginning pioneer work. Their 
little central station has a handful of recent converts and a vast un- 
evangelized region all round. Ten days of each month the two work 
together, teaching in their simple school, training future workers for 
the Church that is yet to be; then for ten days the sister carries on 
alone at the station while the brother, with an African helper or 
two, goes far afield to preach; on his return, his sister, with a small 
African girl as tent companion, itinerates where no white women 
has ever been before her, to seek the women in the villages and teach 
them line by line. A living Church is now in being in that African 
wild. 

Once more, in the large hall of a German mission house, a few shy 
women meet an English visitor, equally shy. Suddenly there is a 
breaking of barriers, a fusing of minds. “ Tell about your tribe,” 
Says someone, and two sweet-faced, white-capped German mission- 
aries take the word. Sent alone from a base station in China to open 
work amongst an unevangelized tribe, they won a way for the 
Gospel by prayer and teaching until individuals, families, and finally 
even the chiefs, came seeking baptism, and a pastor was brought from 
afar to consummate the women’s work. 

In parts of the mission field the woman evangelist shares in pas- 
toral work. She prepares the woman inquirer for baptism and not 
infrequently for confirmation too. ‘The Christian women of the con- 
gregation not only evangelize their neighbours, but are invaluable 
aids to the pastor when questions of Church discipline arise. 

2. Education.—There are to-day in the mission field 570,000 
girls in elementary schools, 55,000 in high or middle schools, 2,200 
in colleges and universities as against 20,000 men: 3,800 in indus- 
trial schools; 3,100 in teacher training institutions, and the same 
number in theological and Bible training schools. These totals 
would be largely increased for Asia if Government and non-mission 
private schools for girls were included. In Africa there is as yet 
practically no women’s education except what missions give. 

Set over against the vast multitude of girls of school age—estim- 
ated at one-fifth of half the population of each land—these numbers 
shrink to insignificance ; in face of the obstacles which exist they are 
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wonderful. The early age of marriage, the wealth accruing to 
parents through the bride-price of little daughters, the deep-seated 
belief that child-bearing is the sole end of women’s existence, the 
ingrained customs of polygamy and concubinage, and the excessive 
use of girls and women for arduous field work, have always been 
barriers across the path of the mission school. But the way in those 
early days was opened by a double approach. Men were won to 
realize that education made better wives and mothers. Girls and 
women were won to desire knowledge to fit them for wider life. 

The total amount of girls’ education up to the present is about 
half that provided for boys. But so far as mission schools go it is 
often better in quality. Women missionaries are not so distracted by 
claims of other work, and give more time to their schools; vocation 
for teaching is marked among them; a larger proportion of them 
have had adequate teacher training. The testimony of the inter- 
national educational commissions which have in recent years visited 
India, China, and Africa is that while girls’ schools are far too few in 
number many of them are conspicuously good. 

A comparison of the present educational situation at home and in 
the mission field is of enthralling interest. The sharp reaction of the 
East—especially China—to modern educational theory, largely 
through the influence of students returned from colleges in the 
West, is familiar. But it is not generally known that the new thought 
which stirs the educational world of the West, which floods the maga- 
zines and the bookshops, which disrupts the routine of the training 
college, which stimulates experiments, which demands intelligence 
tests and explores the resources of psychology, has touched the 
imaginative insight of missionary teachers, women as well as men. 
Abroad, as at home, there are many places where routine reigns 
unchallenged and schools are as they have ever been. But there is 
greater freedom in the mission field, problems are more pressing and 
tradition does not bind. The last five years have seen educational 
awakening in advance of that in the West. Missionaries on furlough 
sometimes seek help beyond what home educational authorities can 
give. Educational experiments of great significance are being 
worked out in mission schools, especially by younger women. 

What, in simplest language, is the aim of a missionary as she 
teaches in her school ? It is her duty to impart knowledge and cul- 
ture, to train and develop capacity, to prepare her pupils for a 
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worthy future, to pass them forward for higher study. But there is 
something more fundamental than this. There is the making of a 
Christian woman, for the home, for the nation, for the Church. 

A girl comes to a simple boarding school from a neighbouring 
village; to it she will normally return, marry a boy taught like her- 
self in a mission school, and in the midst of the village set up a home. 
Can she be one of that community, conserving what is strong and 
lovely, purging what is weak and foul ? Can she till her garden and 
make her home like others in the village, but fresher, cleaner, with 
proper food for husband and children and foremost place for the 
family worship of God ? Can she set out to serve her neighbours, 
and find time for some share in the work of the village church? If 
so, the missionary who taught her has attained. 

A group of senior girls are leaving an Eastern high school. Some 
of them are shortly to be married, one to a pastor, another to a Chris- 
tian layman, a third to an educated man—not a church member— 
who covets a companionable wife. One or two go on to be trained 
as teachers in Government or mission schools, one—perhaps an out- 
caste, an “‘ untouchable ”’—is sitting for the entrance examination at 
the university; another is taking nursing training, several are just 
‘going home.” What has school contributed to preparation for 
such varied callings? The missionary knows that life will test the 
worth of her work not merely by curriculum subjects, but by the 
tone and atmosphere of the school, the note of selfless service, the 
team spirit that dethroned the individual and exalted the group, the 
quiet reality of worship, the habit of finding God near and supreme. 

It lies with the woman teacher to create the national spirit, which 
is low in many mission schools. It ought to have been kept so living 
as not to need to be reborn. The mission school will cease to 
‘* denationalize ’”’ when the teacher soaks herself in the life of the 
people that she may lead her pupils into the heritage which is 
rightly theirs. It will be well worth time and effort to keep touch 
with vernacular literature, poetry, fiction, the newspaper press; to 
search for the hidden reasons of social customs, taking forth the pre- 
cious from the vile; to cultivate the music of the country that may 
give expression to Christian worship; to find where folk-lore and 
proverbs give point to moral truth. She can make real the history of 
their country, the beauty of woods, and lakes and flowers, the riches 
of flocks and fields, the hidden treasures of the earth. She can show 
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her pupils the weakness and strength of racial characteristics, the link 
between love of God and love of country, and the sweetness of 
sacrificing self for country. Thus she will lead her pupils out into 
fellowship with other nations who hold their own heritage dear, into 
seeing the Christian Church not as a foreign institution, but as the 
embodiment and expression of national devotion to the Saviour of 
all peoples, “‘ made flesh ” in an Eastern land. 

When, in coming years, the sons of girls so taught are political 
leaders, will there not be a deeper, truer note in their national 
aspiration because of the influences which shaped their mothers’ 
minds at school ? 

3. Medical Work.—The first qualified doctor from North America 
and the first from Great Britain were respectively sent to India in 
1869 and 1880. In the early days when women doctors were few 
and the dangers of imperfect knowledge were unrealized, women 
with partial medical and surgical training were sent out to tasks far 
beyond their powers. Some of them, such as Miss Hewlett, who be- 
came head of a large hospital at Amritzar, and Mary Bird, of Persia, 
did remarkable work. But the practice was gradually abandoned. 
To-day qualified women do:tors alone do major surgery, take 
charge of hospitals, and supervise outlying dispensaries. The group 
of women from Asia who have qualified in the West as doctors is 
being reinforced by those from medical schools in India and China, 
such as those at Ludhiana, Vellore, and Tsinan. 

The woman medical missionary has no long leisured spaces in her 
life. Prayers with the workers and in the wards; the thronged out- 
patient department; the operation theatre, where life and death hang 
upon a woman’s skill and nerve; the wards to be visited; patients to 
be talked to; visits in the homes of secluded women; itineration 
among the villages; periodic visits to outlying dispensaries—these 
fill the hours. Such women doctors are envied by fellow-profes- 
sionals at home for their surgical opportunities, their contact with 
diseases that are rare. But greater is their privilege of saving women 
in childbirth, of dealing with customs which undermine health and 
increase infant mortality, of introducing hygiene and sanitation 
into homes. Greatest of all is the fact that their work of love is 
a powerful element in the Christian apologetic, and that, especi- 
ally in Moslem lands, the mission hospital is a foremost agency in 
evangelistic work, 
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4.. Social Service.—The social implications of Christianity have 
gripped the conscience of women in West and East. The day when 
social service confined itself to feeding the hungry, finding employ- 
tment for women converts, and gathering famine children into 
crphanages is past. These things need still to be done, but women 
missionaries are learning to deal with causes as well as effects. 
Notably in China, but also in Japan and India, women evangelists, 
teachers, doctors are finding social service thrust upon them. In- 
vestigation into social conditions has become an essential element in 

i their work, Few are called to give themselves wholly to such ser- 

* vice, but when Western industrialism invades the East and Africa, 

“the woman who has faced and dealt with factory conditions in 
England cannot stand aside. When prison doors in the Far East 
open to a woman missionary she cannot shirk obedience to her call. 
When labour leaders and men on strike turn to her for friendship 
and counsel, not even Government officials hesitate to bid her 
respond. 


V 


One of the greatest truths with which Christianity has dignified 
human society is that there can be no true advance except where the 
service of men and women 1s fitly intertwined, opportunity being 
found for women to develop and present their special contribution 
to the welfare of the whole. For centuries this truth was overlaid and 
forgotten. It is winning acceptance now. But still there are lands 
where more scope is given to women in political, in civic, and in 
professional circles than in the Church, and even some where in this 
matter the Church is ahead of missions. At the home base in America 
women took their own way in missions and formed great women’s 
boards with full financial and administrative tasks. To-day, some of 
these are finding their fruition in uniting the strength of their 
experience with the general mission board of their Church. In 
Great Britain, where thirty years ago women had scant place in 
administrative work, except in some smaller women’s organizations, 
membership of nearly all the larger executive mission boards is open 
to them. Missions on the European continent have moved more 
slowly, but at last a sense is growing that women’s partnership is 
essential in general administrative work. 

On the mission field there has been a parallel change. Where men 
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once held all administrative mission work and women, no matter how 
large their responsibility or how long their experience, were dis- 
franchized, there is now, for the most part, a governing body in 
which men and women sit with equal voting rights. The signifi- 
cance of this development in the home Church and its extension in 
the mission field is enhanced a thousandfold when it is considered in 
relation to the future Church ur Churches in the East and in Africa. 
Devolution of authority from the mission to the Church of the 
country, from the foreigner to the national, is rapidly coming 
nearer. In many places it has already begun; in some it is far ad- 
vanced. What place will women take in mission field churches in 
coming days? What preparation for this is being made? Is room 
being found for the ablest Christian women of the country on the 
mission staff, that they may demonstrate their capacity side by side 
with foreign women at their best ? Is the fullest training being pro- 
vided for the younger Christian women of the country, on whom 
responsibility will devolve ? Are men and women of the West so 
standing together in common work, in honour preferring one 
another, as to demonstrate the possibility of following in their steps ? 
This day of opportunity for women’s work in the mission field offers 
no higher privilege than that of transmitting to the growing 
churches a true ideal and a rich experience of the loyal co-operation 
of men and women of East and West. 


CHAPTER XXXVIII 


THE NEW ERA OF MISSIONS 
By THE Rev. GarFiELD H, Wiiirams, M.B., B.S. 


A marvellous expansion of missionary work began with the nineteenth century, and has been aided by 

all the modern developments which have brought the nations closer together. These movements have 

at the same time made the need for missions far more urgent. Lands which lay beyond our horizon 

have now come near tous, and we cannot truly co-operate with them except on the basis of a common 

Christian culture. The present period of missions is one of transition. A new national spirit is 

rising in the foreign peoples, and the time is approaching when they will themselves take up the work 
which the missionaries have begun. 


T the close of the eighteenth century the Protestant churches 
of Europe and America had extremely few representatives 
preaching the Gospel overseas. 

In South India considerable progress had been made by the 
Danish mission with its German missionaries supported by money 
from the English Societies for “ the spread of Christian Knowledge ” 
and “the Propagation of the Gospel.’’ Here the successors of the 
great pioneers Bartholomew Ziegenbalg and Christian Friedrich 
Schwartz were beginning to reap a harvest from the seed sown by 
those heroic missionaries of the eighteenth century, and here also 
was a small group of Moravian missionaries. 

In North India, William Carey, of the Baptist Missionary Society, 
had landed in Calcutta in 1793, and by the close of the century he, 
with Joshua Marsham and William Ward, had started their great 
work at Serampore on the banks of the river Hughli, relegated to 
the Danish settlement there because the British East India Company 
would not permit them to reside in its own territory. 

In Ceylon, where the Dutch in their colonial administration had 
previously insisted on a profession of Christianity as a condition of 
civil rights, the British, who were now in occupation, were witness- 
ing with apparent unconcern the reversion of nominal Christians to 
Buddhism and Hinduism. 
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In the extreme south of Africa the Moravians had at last succeeded 
in overcoming the antagonism of the Dutch settlers sufficiently to 
permit the restarting of their work among the Hottentots which had 
long since been in abeyance, but Dr. Vanderkemp, of the recently 
started London Missionary Society, had been less fortunate in his 
attempts to do missionary work among the Kaffirs. There had 
been work of the Moravians on the Gold Coast in West Africa 
and by the Anglican Society for the Propagation of the Gospel, and 
the London Missionary Society had had two missionaries in Sierra 
Leone, but all these missions had lapsed and there were no other 
missions of the Protestant churches anywhere else in Africa at the 
close of the century. 

In some of the islands of the South Pacific the pioneer mission- 
aries of the London Missionary Society were at work, but neither in 
New Zealand nor Australia, nor in the East Indies, nor in Malaysia 
and Burma, nor even in China and Japan, was there a single mis- 
sionary of the Protestant churches at the close of the century, nor 
in the vast areas of Central Asia. ‘Two heroic Moravians, it is true, 
had been wandering about among the Tartars in the middle of the 
eighteenth century, but nothing permanent had been accomplished. 
Indeed, in the whole area which we think of as “The Moslem 
World,” stretching from the West African coast at Dakah right 
across to China and the East Indies, and from Russia and Siberia 
in the north to the heart of Africa and the bounds of the Indian 
Ocean in the south, there was not one missionary of the Protestant 
churches. Moreover, the Western hemisphere was hardly more 
occupied. Moravian missionaries were working in the West Indies, 
and Danish and Moravian missionaries were in Greenland ; and in 
North America, where John Eliot and David Brainerd had lived 
and died, a great missionary tradition had been established ; but 
at the close of the century little success seemed to have been 
achieved among the American Indians. In South America Protestant 
churches were entirely unrepresented. 

There were no American missionaries anywhere except among 
American Indians, and the only English missionaries overseas were 
those of the Baptist Missionary Society in Bengal and of the London 
Missionary Society in the islands.of the Pacific, in South Africa, 
and Bengal. In the last year of the century the Church Missionary 
Society had been started, but as yet it had no envoys abroad. 
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There was no Bible Society in existence, and the only translations 
of the Scriptures in the languages of non-Christian peoples were 
those in Tamil and Malayan, Arabic and Mohican. 

Moreover, the missionary activities of the Roman Catholic 
Church were also at this period very weak. There were Roman 
Catholic priests, it is true, in many parts of the world; but there was 
little sign of the magnificent enthusiasm and self-sacrifice which 
characterized the missionary activities of the Franciscans in the thir- 
teenth century and the Jesuits in the sixteenth century, though the 
Paris Society of Foreign Missions was still continuing its beneficent 
work. In general it may be said that the close of the eighteenth 
century found the witness of the whole Christian Church in Africa 
and the East extraordinarily ineffective. Much of such Christianity 
as then existed was of a nominal character, the result sometimes of 
forced conversions brought about by some foreign State, or else the 
result of a Christian propaganda which had come to terms with 
heathendom in order to make the supposed progress of evangelism 
more rapid. In most of Africa and the East, therefore, in the year 
1800 Christianity was absolutely non-existent. 

So far as the Protestant churches are concerned, with the single 
exception of the Moravians, there was no communion with any real 
sense of corporate responsibility for the preaching of the Gospel 
unto the uttermost parts of the earth. The nineteenth century was 
to see a missionary revival producing activities only comparable to 
those of the apostolic age; for at the close of that century there were 
over fifteen thousand representatives of the Protestant bodies occu- 
pied in Africa and the East, and the communicant members of the 
native churches whom they had brought into the fold had reached 
a million and a quarter. Nor did this missionary zeal cease with 
the commencement of the twentieth century; rather it has so greatly 
increased during the last decades, that in 1925 the missionaries of 
Protestant allegiance numbered hardly less than thirty thousand; 
the communicant members of churches affiliated with the Pro- 
testant churches were about three millions and a half; the baptized 
adherents total many millions more, and the rate of augmentation 
rises every year. Moreover, in the same period certainly not fewer 
than five hundred million copies of the Bible (in whole or in part) 
have been circulated in at least 600 languages of non-Christian 
peoples, and it is now almost impossible for the Bible societies to 
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keep pace with the demand. A somewhat similar, though later, 
revival of missionary activity has also been witnessed on the part of 
the Roman communion. It had its origin, probably, in the estab- 
lishment of the Society of the Faith at Lyons in 1822; but it was 
not until after the middle of the nineteenth century that the great 
Roman Catholic missionary societies, such as the Society of White 
Fathers (Missionaries of Our Lady of Africa at Algeria), founded by 
Cardinal Lavigerie, first Archbishop of Algiers, in 1868, and the St. 
Joseph’s Society at Mill Hill, in 1866, came into existence. Since 
then these societies and many others have been responsible for 
immense activities indicating nothing less thana missionary revival 
in the Roman communion. The sum total of all this advance made 
by the entire Christian Church overseas during the last hundred and 
twenty-five years is statistically and actually enormous. 

It is important to notice the relation of this great missionary 
movement to the industrial and agricultural disturbances of the 
Western world. With the agricultural upheaval in the latter part 
of the eighteenth century and the beginning of the next, the 
squatters and the smallholders were often driven off their land and 
made workless. The industrial revolution that supervened upon the 
agricultural subsequently herded these people together into centres 
of industry, and their whole livelihood thereafter and up to our own 
day has often been dependent upon the bringing of raw material 
from the uttermost parts of the earth to these centres. Few people 
realized at the time that inevitably by this means the whole world 
was being opened up for the spread of the ideals and aspirations of 
the West. Moreover, capital was rapidly accumulating in Great 
Britain and America, and when some of it got into the hands of 
persons with a conception of the stewardship of funds it became 
available for large humanitarian enterprises at home and overseas. 
Besides, the avenues along which the missionaries travelled through- 
out the length and breadth of the earth became more and more 
the paths which were being broken by the industrial expansion of 
Great Britain and other Western nations. 

The sway of Islam during the last few centuries has been largely 
extended by its “trader missionaries’; not by agents who have been 
specially set apart by others to preach and teach, but by the actual 
Moslem traders themselves journeying about Africa and the East. 
Christianity, on the other hand, has not been chiefly spread by 
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Christian laymen who have gone to those parts for reasons related 
to commercial enterprise, but by those specially chosen for the 
task of promulgating the Gospel. But in both cases there has been 
a parallel development in the increase of trade and the conversion of 
the heathen. : . 

The imperial expansion which was the most outstanding fact of 
British history in the latter part of the nineteenth century syn- 
chronized with the failure of Russia to dominate the Near East, and 
its consequent ascendant strength in Central and Further Asia; with 
the rise of the German Empire, its establishment of a protective 
tariff, and the logical desire for a colonial dominion supplying raw 
materials and affording markets ; and with the acquisition by France 
of great territories in Africa to offset its losses in Europe due to the 
Franco-Prussian War. 

It is easy to suggest the bad side of “‘ the scramble for Africa ” 
which took place in the ’eighties, perhaps particularly easy for those 
whose territories are practically self-sufficing for all commercial and 
industrial enterprise. But there was a good side in this imperial 
expansion also, and there is not the slightest doubt that competition 
between the various nations of the Western world in the develop- 
ment of territory in Africa and the East immeasurably increased the 
rapidity with which those countries were rendered accessible to the 
Gospel. Not merely because of his sterling character and his superb 
bravery is Livingstone thought of as the prime figure—almost the 
patron saint—of missions in the nineteenth century: it is mainly 
because he so clearly foresaw what would result from the interaction 
of commercial, industrial, and imperial development and the efforts 
of the missionaries. He was not merely a great religious envoy and 
a great explorer ; he was also the foremost missionary strategist of 
the century in behalf of the Church. While many desperately 
feared the activities of merchants and statesmen, Livingstone and a 
few others, among whom was Sir Fowell Buxton, hailed them with 
delight and determined to use them, and did use them, to the end of 
Christianity’s spread. What Livingstone saw was that the awful 
wrongs of Africa could only be dealt with by the opening up of 
Africa. Although there is much still that is horribly evil in its ex- 
ploitation, yet as compared with Livingstone’s time Africa is now a 
land of immense promise. And there cannot be the slightest doubt 
that the promotion of the Gospel would have been impossible there 
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on anything like the scale on which it has actually taken place, apart 
from the commercial and colonial expansion of the nations of the 
Western world. 

In India the connexion between political and mercantile de- 
velopment and the extension of missionary activity is just the 
obvious; one substantially aided the other. 

In this movement of commercial and colonial growth all over 
the world geographical barriers were largely broken down and their 
separating influence greatly modified. The sea became a highway 
instead of a rampart; impassable mountain ranges were tunnelled; 
rivers were bridged; roads and railways and canals were cut through 
the jungles and the waste places. (Who, for example, will estimate 
the results of the creation of the Suez and Panama canals?) Water 
was brought to the deserts, and the water-logged areas were drained; 
a postal system, the telegraph, telephone and wireless made people, 
separated by thousands of miles, intimate with one another, and as a 
result considerable knowledge of the world at large was possible 
where before dense ignorance had prevailed. The wrongs of Africa 
and the problems of India and the needs of China and Japan began 
to become the common property of the Western world. At the 
same time people became more capable of understanding the 
problems of the great world beyond their own borders, not merely 
because practically for the first time they had heard of them, but 
because their hearing of them synchronized with the growth of 
education. At the beginning of the nineteenth century reading and 
writing in Great Britain and America were the possession of a very 
few. By the end of the century practically everybody could read 
and write, and the expansion of the Press and other means of pub- 
licity made it possible for everybody in the Western world to learn 
what was going on in Africa and the East, and in some measure to 
understand the significance of such events. These things were all 
signs that the Occident was going through one of those great pe- 
riods of revival which happen every now and then in the history of 
the world. Just as during the period of the European Renaissance 
there was some tremendous urge which people were hardly aware of 
and none could understand, which drove man hither and thither to 
do “ tasks antecedently incredible in calm expectation of incredible 
success,” and which seemed to give to individuals and nations a sort 
of instinct to undertake tasks of enormous importance for humanity 
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without in the least appreciating how important—an urge which 
seemed to compel people to write great literature, to paint great 
paintings, to embark on far journeys, to make great experiments 
in statesmanship—just so in the nineteenth century there was wit- 
nessed a similar epoch of human activity which touched every phase 
of human life and thought, producing once again great literature, 
great statesmen, and great philosophers, and which, as most would 
say, above all excelled through its scientific achievements, But 
actually the most remarkable phenomenon of that extraordinary 
age was the instinct which compelled men to go into the uttermost 
parts of the earth to capture the whole world for Christ. 

The Evangelical Revival was only one aspect of this tremendous 
movement in the spirits of men, but its effects have been marvellous. 
Out of it sprang the great missionary societies which have been 
characteristic of the modern mission era. And because the Evan- 
gelical Revival was the starting-point of the great movement of the 
overseas extension of Christianity, one of its most distinctive fea- 
tures was its individualism. It was individuals fired with the sense of 
the importance of our Lord’s last command who formed the mis- 
sionary societies and went out as missionaries. Except in the case 
of the Moravians, it was not the churches in any corporate sense. 
This whole movement is largely individualistic, even to this day. 
One would be quite mistaken to imagine that in the Roman Catho- 
lic Church it is much less individualistic than in the Protestant 
churches. Missionary societies, orders, and communities in Roman 
Catholicism, and missionary societies, orders, and communities in 
the Protestant churches are doing the work. Besides, there are little 
groups of individuals aflame with an ideal, and determined to 
translate that ideal into action, no matter what the official leader- 
ship of the churches shall say about it. This is one of the most 
significant aspects of this missionary movement of the last century 
and a quarter. 

The leadership came chiefly not from the rich or highly born or 
highly educated, but from the poorer classes and the educationally 
less favoured. The Moravian missionaries, who were very humble 
folk, led the van. The great pioneers were usually simple people, 
the earliest being men and women from the villages of Germany 
and Scandinavia. Missionaries of the stamp of Moffat, Livingstone, 
and Krapf, and their devoted wives, and Rebmann and Mackay led 
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the movement in South and East Africa. Many unknown, simple, 
devoted men and women have laid down their lives in West Africa. 
It was men like Robert Morrison, Burns, Griffith John, and Hudson 
Taylor who attacked the problems of China. Somewhat different 
was the case in India, but even there it was men of the stamp of 
Ziegenbalg, Schwartz, Carey, and Judson who led the movement in 
India and Burma, backed, however, by some of the greatest officials 
Great Britain has ever had in the administration of India—men like 
the Lawrences, Montgomery, Muir, and Edwardes—and by scholars 
among the missionary forces like Duff and French, Wilson and 
Miller. 

Many of these early missionaries became, it is true, scholars of 
European reputation, but very few of them started their activities 
with the possession of anything that could be described as scholar- 
ship, nor had the universities of the Western world much responsi- 
bility either for their preparation or for their ultimate distinction. 
There were missionaries like the Americans David Brainerd and 
Adoniram Judson, and the Scotsman Alexander Duff, and the Cam- 
bridge scholar Henry Martyn, who were products of Occidental 
university life; but they were the exception, not the rule. Even 
when the universities quite late in the nineteenth century became 
stirred by the modern missionary movement, it was men like 
Dwight L. Moody, A. T. Pierson, and returned missionaries like 
Hudson Taylor, and Barton of Holy Trinity Church, Cambridge, 
who did most in the creation of foreign missionary enthusiasm and in 
the initiation of student organizations ancillary to the missionary 
societies, although they had the wisdom to keep themselves in the 
background and let the students take the lead. The Young Men’s 
Christian Association, which, except in Great Britain, became the 
chief organization working among students and stimulating mis- 
sionary enthusiasm, originated in a little office in London, at the 
instigation of young George Williams. 

Towards the end of the nineteenth century the universities had 
joined in the movement and were providing much leadership, and 
notably in connexion with the American Y.M.C.A., the Student 
Volunteer Movement, and the Student Christian Movement in 
Great Britain; also a large number of men and women from the 
upper classes of society and of considerable academic attainment 
were taking part. 
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The individualistic character of the missionary enterprise possibly 
helps to explain why the achievement in inter-denominational 
activity is so much greater overseas than in the home lands. It is 
easier for individuals in various denominations to unite in the per- 
formance of specific pieces of Christian work than for organized 
churches to do so. The chief factor, however, in the very notice- 
able movement towards Church unity which has developed and is 
still developing overseas, is that with the growth of education, and 
the national self-consciousness which results therefrom, the native 
churches that are the product of the missionary activity of the last 
century and a half have become less and less inclined to submit to the 
superimposition of sectarian differences which are not of their own 
making. Less and less are native Christians in Africa and the East 
prepared to allow the past failures of the Western Church to deter- 
mine their own present and future Church life. They demand, and 
will more and more demand, liberty even to make their own mistakes 
in their own way, and if they are to be segregated into a number 
of different sects, the sects will be of their own making, and will 
not be superimposed upon them by the Western churches. There is 
perhaps one advantage in the fact that the witness of the Western 
Church overseas in the last century and a half has been so obviously 
the witness of a divided Church. It is that at least the national 
churches which are coming into existence in Africa and the East 
have already sufficiently observed the dangers of division to be 
desirous themselves of avoiding them. All this is in favour of Church 
union on a large scale, but as an offset to this must be mentioned an 
influence which operates against such united effort as has been 
achieved on a small scale in the past. 

With the growth of large indigenous native churches throughout 
Africa and the East, the action of the individual missionary from the 
Western world or of the native Christian is more and more having to 
give way to the corporate action of large Christian communities. 
It is likely that the next generation will experience the decrease 
of individualistic missionary enterprise, and be faced with the 
absolute necessity for more corporate activity in overseas mission 
work, Such a movement will have many advantages, but also 
many dangers of its own. Its main peril will be that, along with 
the loss of the individual freedom which characterized the Evan- 
gelical Revival, it may also lose its fire and enthusiasm. 
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A.Di 
1506 
1516 
1517 
1520 


1521 


1522 


1523 
1526 
1527 
1529 


1529-1531 
1530 
153! 
1532-1533 
1533 
1534 


1535 
1536 


1537-1538 
1539 


CHRONOLOGICAL TABLE 


VOLUME Ill 


Reuchlin’s Hebrew Grammar and Lexicon Published in Germany. 
Erasmus’ Greek Testament published, 

Martin Luther publishes his theses against the Sale of Indulgences. 
Papal Bull condemning Luther issued (June). 

Luther publishes his three famous Tracts (August, October, November). 
Luther burns the Papal Bull (December). 

Luther excommunicated. 

Diet of Worms. 


Melanchthon publishes his “ Loci Communes” defining Lutheran 
theology. 


Luther begins to publish his German translation of the Scriptures. 
Luther attacks the Anabaptists. 

Ulrich Zwingli publishes his Articles, the basis of the Swiss Reformation. 
Berne joins the Reform Movement. 

Sack of Rome by the troops of the Emperor Charles V. 

Diet of Speier. Lutherans’ Protest originates title of “‘ Protestants.” 
Abortive Conference at Marburg between Luther and Zwingli. 
Turks advancing on Central Europe decisively checked at Vienna. 
War between Catholic and Protestant Cantons in Switzerland. 
Diet of Augsburg. Reformers present Augsburg Confession. 
Zwingli killed in Battle of Kappel. 

English Parliament under Henry VIII pass Anti-Papal Acts. 
Cranmer becomes Archbishop of Canterbury. 

Ignatius Loyola begins formation of the Society of Jesus, 

English Parliament passes Act of Royal Supremacy. 

Geneva adopts the Reformation. 

Calvin publishes his Institutes and settles in Geneva, 

Coverdale’s English translation of the Bible authorized for use. 
Papal authority finally repudiated in England. 

Denmark and Norway accept the Lutheran Reformation. 

The Church of Sweden adopts the Augsburg Confession. 
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A.D. 
1539 
1539-1541 
1540 
1541-1548 


1543 


1546 
1547-1549 
1549 
1551-1552 
1552 


1553 
1553-1558 
1555 
1557 


1559 


1560 
1562-1563 
1563 
1564 
1566 


1567-1570 
1567 


1571 
1572-1579 


1572 
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Completion of the Suppression of Monasteries in England. 
The Great Bible and Cranmer’s Bible issued in England. 
Societas Jesu (Jesuits) Constituted by Pope Paul III, 


Attempts at a Religious Settlement in Germany (Ratisbon and Augsburg 
Intering). 


Copernicus’ Astronomical System published. 

Versalius’ “‘ Fabric of the Human Body ” published. 

Luther’s death. 

Council of Trent (first period). 

First English Book of Common Prayer issued under Edward VI. 

Council of Trent (second period). 

Second English Prayer Book. 

Treaty of Passan secures religious peace for German Protestants. 

Servetus burned for heresy by Calvin at Geneva. 

Roman Catholic reaction under Queen Mary in England. 

Religious peace of Augsburg. ‘‘ Cuius regio, eius religio.” 

John Knox in Scotland. Beginnings of an organized Reformed Church 
in Scotland. 

Royal Supremacy reaffirmed in England under Elizabeth. 

Third English Prayer Book issued. 


First Synod of Reformed Churches of France at Paris (Confessio 
Gallica) 


First General Assembly of the Kirk of Scotland adopts John Knox’s 
Confession of Faith. 

Council of Trent (third period). 

Canons and Decrees of Trent issued. 

The Thirty-Nine Articles agreed upon by the Convocation of 
Canterbury. 

Pope Paul IV Confirms the Pridentric Confession of Faith. 

Death of Calvin. 

Roman Catechism issued, 

Huguenot Wars in F rance. 

Mary Queen of Scots deposed. ‘The Reformed Church legally recog- 
nized in Scotland. 

Alva begins tyrannous administration in the Netherlands. 

The Thirty-Nine Articles adopted by the English Parliament. 

Revolt of Netherlands under William the Silent, Prince of Orange, 
against Spain leads to formation of Dutch Republic. 

Massacre of St. Bartholomew’s Eve. 
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A.D. 
1576 
1580 
1588 
1589 
1598 
1600 
1604 
1609 
1611 


1613 
1616 


1618-1648 
1618 
1620 


1625 
1628 
1629 


1632 


1637 
1638 


1640 
1642-1646 
1643 
1645 


1646-1660 


1647 


1648 
1649 
1653-1713 


Jeremiah, Patriarch of Constantinople, repudiates Protestant principles 
on behalf of the Greek Church. 


Lutheran Book of Concord published, 

The Spanish Armada. 

Establishment of the Patriarchate of Moscow. 

The Edict of Nantes, ‘Toleration for French Huguenots 
Giordano Bruno burnt at Rome. 

Hampton Court Conference between Anglican and Puritan divines 
Kepler begins to publish his astronomical laws. 

Authorized Version of the Bible publisheds 

First English Baptist Church formed by John Smith at Amsterdam. 
Nicholas Romanoff establishes Romanoff Dynasty in Russia. 
Galileo condemned by the Inquisition. 

Death of Shakespeare. 

Thirty Years’ War. 

Synod of Dort. Arminianism Condemned. 


New England Colonized by English Presbyterians and Independents 
(Cruise of the “ Mayflower”). 


Francis Bacon publishes his “‘ Novum Organum.” 
Grotius publishes “ De jure belli et pacis.” 
William Harvey discovers the circulation of the blood. 


Cyril Lucar, Patriarch of Constantinople, issues his reformed Con- 
fession of Faith. 


Gustavus Adolphus, King of Sweden, killed in victory of Liitzen. 
Descartes publishes his “ Discourse of Method.” 
The Solemn League and Covenant affirms Presbyterianism for the 


Scottish Kirk. 
Peter Mogila, Metropolitan of Kieff, publishes his Orthodox Catechism, 
Civil War in England. 
The Westminster Assembly. 


Suppression of the Book of Common Prayer and execution of Arch- 
bishop Laud. 


Presbyterianism the established system in England during the Common- 
wealth. 


Westminster Confession and Catechism adopted. 

George Fox begins his public ministry (The Society of Friends). 
Peace of Westphalia. End of Thirty Years’ War. 

Charles I executed. 

The Jansenist Controversy in the Roman Catholic Church. 


A.D. 
1660 
1662 


1670-1677 


1672 
1673 
1682 
1683 
1685 
1687 
1688 


1689 
1690 
1710 
1720 
1721 


1734-1740 


1738 
1739 


1740 
1748 
1759-1773 
1762 
1763-1778 
1773 
1776-1783 
1776 
1781 
1784 


1786-1794 
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Restoration of Anglican Church and Monarchy in England. 

Fourth English Prayer Book and Act of Uniformity. 

English Nonconformists (Presbyterians, Congregationalists, Baptists) 
separated from Anglican Church. 

Publication of Spinoza’s “ Tractatus Theologico-Politicus ” (1670) and 
* Ethics” (1677). 

Synod of Bethlehem of the Orthodox Eastern Church. 

Test Act passed by English Parliament. 

William Penn founds Pennsylvania. 

Turks routed by John Sobieski, King of Poland, at Vienna. 

Revocation of Edict of Nantes. Exodus of Huguenots from France. 

Isaac Newton publishes his “ Principia.” 


Flight of James II. Protestant Succession to British Throne secured 
under William and Mary. 

Toleration Act passed by English Parliament. 

John Locke publishes his “‘ Essay Concerning the Human Understanding.” 

Leibnitz publishes his ‘* Theodicy.” 

John Wesley enters Christ Church, Oxford. 

Peter the Great Suppresses the Patriarchate of Moscow, and sets up 
Holy Governing Synod in its stead. 

Revivalist Work of Jonathan Edwards and George Whitefield in 
America. 

Evangelical Conversion of John Wesley. 

John Wesley begins his Evangelistic work. ‘The Mother Society of 
Methodism inaugurated at the Foundery, Moorfields, 

Order of Lay-preachers founded by John Wesley. 

Montesquieu publishes his “ Spirit of the Laws.” 

Suppression and Abolition of the Jesuits. 

Rousseau publishes his “ Social Contract.” 

Febronian Controversy in the Roman Catholic Church. 

Beginnings of the Unitarian Denominations in England. 

American War of Independence. 

Adam Smith publishes his ‘“ Wealth of Nations.” 

Kant publishes his “‘ Critique of Pure Reason.” 

Wesley ordains Thomas Coke. 

The Methodist Episcopal Church in America organized at Baltimore. 

Samuel Scabury Consecrated Bishop of Connecticut by Scottish Bishops. 


Controversy occasioned by attempted reforms of Scipione da Ricci in 
the Roman Catholic Church. 
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A.D. 
1789-1795 
1789 
179! 
1795-1799 


1797 
1801 


1804 
1807 


1810-1811 
1814 
1815 


1819 
1828 
1829 
1830 
1830-1842 
1832 
1833 
1835 
1843 
1845 
1849 


1851-1854 
1854 
1857 
1859 


1861 
1867 


1870 


1875-1879 


The French Revolution. 

The Protestant Episcopal Church of America organized, 

Death of John Wesley. 

Rise of Napoleon to supreme power in France. 

Founding of the Methodist New Connexion. 

Concordat between Napoleon and Pope Pius VII. 

Napoleon becomes Emperor of the French. 

Abolition of the Slave ‘Trade. 

Hegel publishes his ‘‘ Phenomenology of the Spirit.” The first 
volume of his “‘ Logic” appeared 1812. His “ Philosophy of 
Religion ” was, with other works, published after his death in 
1831. 

Origin of the Primitive Methodist Connexion. 

Restoration of the Jesuits by Pope Pius VII. 

Battle of Waterloo. 

Origin of the Bible Christians. 

Schopenhauer publishes. “‘ The World: as Will and Idea.” 

Repeal of the Test Act. . 

Catholic Emancipation Reaacea by British Parliament. 

Lyell publishes his ‘Principles of Geology.” 

Comte publishes his ‘“ Positive Philosophy.” 

Death of Goethe. 

Beginning of the Oxford Movement. ‘The “Tracts for the Times.’’ 

Strauss publishes his “ Life of Jesus.” 

Free Church of Scotland organized. 

Newman joins the Roman Catholic Church. 


Reform Agitation in the Wesleyan Methodist Church involves 
decision of a hundred thousand members. 


Comte publishes his ‘‘ System of Positive Politics.” 
Dogma of the Immaculate Conception defined by Pope Pius IX. 


Formation by Union of the Reformers with the Wesleyan Association 
of the United Methodist Free Church, 


Darwin publishes his ‘ Origin of Species.” 
Unification of Italy under Victor Emmanuel. 
First Lambeth Conference of Anglican Episcopate. 
Karl Marx publishes his “ Capital.” 

The Vatican Council proclaims Papal Infallibility. 
Victor Emmanuel occupies Rome. 

Beginnings of the Christian Science Movement: 


A.D, 
1878-1889 
1899 
1905 
1907 


1920 
1924 


1925 
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Nietzsche publishes his principal works. 

Peace Conference at the Hague on the invitation of Czar Nicholas II 
Separation of Church and State in France. 

Modernism condemned by Pope Pius X. 


United Methodist Church formed by Union of the Methodist New Con- 


nexion, the Bible Christians, and the United Methodist Free 
Churches. 


Lambeth Conference Appeal for the Reunion of Christendom. 

Conference on Christianity in Politics, Economics and Citizenship 
(““ Copec ””) at Birmingham. 

Conference representative of Eastern, Anglican, Lutheran and other 
Protestant Churches on Christian Life and Work at Stockholm. 
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